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INTRODUCTION 


During the last decades, scholars have made extensive 


Progress in investigating the nature of the relationship 


between Mutazilism and Imamism.! 


W.Madelung began this advance when he offered a general 


Outline of the development of Shi@ite theology in relation to 


the corresponding MuStazilite theological developments. 


M.McDermott investigated the views of the three important 
theologians Ibn Babüya (d. 381/991), Shaykh al-Mufid 
(d. 413/1022) and CAlam al-Hudà al-Murtadä (d. 436/1044) in 
a very detailed study.? Further significant contributions to 
the study of Imamite theology were made by D.Sourdel in his 
two articles on al-Mufid.* 

It can therefore be safely stated that the relationship 
between MuStazilism and Imamism has been surveyed up to CAlam 
al-Huda al-Murtadä with whom the fusion of Imamism and 
Mu@tazilism reached its final shape.5 


lPrior to this, CAbbas Iqbšl's Khänadän-i Nawbakhti (Iranian 
Culture and Literature, no.43. Tehran: Tahuri, 1966) had 
$lready been published. The first edition was in 1932. 
W.Madelung, "Imamism and Mu°tazilite Theology," in Le 
Shifisme imamite (edited by T.Fahd. Colloque du Centre 
d'études supérieures spécialisé d'histoire des religions de 
Strasbourg. Paris: Presses Universitaires de France, 1970), 
13-30. See also idem., "Religióse Literatur in arabischer 
Sprache: Die PiCa," in Grundriß der arabischen Philologie 
fedited by Helmut Gätje. Wiesbaden: Reichert, 1987], 2:366-7. 
M.J.McDermott, The Theology of  al-Shaikh al-Mufid (d. 
413/1022) (Recherches. Nouvelle Série: A.Langue arabe et 
Pensée islamique, vol.10. Persian Studies Series, no.9. 
Beirut: Dar el-Machreq, 1978). 

D.Sourdel, "L'Imamisme vu par le Cheikh al-Mufid," Revue des 
Études islamiques 40 (1972):217-296. This article includes a 
translation of al-Mufid's Awa'il al-maqalat. Idem, "Les 
conceptions Imamites au début du XI® siBcle d'après le Shaykh 
ol Mufid," in Islamic Civilisation 950-1150 (edited by 
Q.S.Richards. Oxford: Cassirer, 1973), 187-200. 

Madelung, "Imamism," 27. 


Some time after Shaykh al-Tüsi (d. 460/1067), who was a 
student of al-Murtadä and who followed his master in 
theological questions,® the last Imamite Mutazilite school 
started to develop, about which until now not much has been 
known. W.Madelung has remarked that this development was 
largely under the influence of the school of Abū l-Husayn 
al-Basri and his followers. 

Abū 1-Husayn al-Basri (d. 436/1044), who was a student 
of the gadi Cabd al-Jabbar (d. 415/1025), had developed 
independent theological views which set him apart from the 
school of Abū Hashim al-Jubbä'i (d. 321/933). Despite much 
criticism by the Bahshamiyya and later heresiographers that 
he introduced philosophy under the cover of kalam,? 
Abü l-Husayn's views were successful to the extent that his 
school established itself side by side with the 
Bahshamiyya.!Ü His views were later adopted by some of the 


SHis theological views can be learnt from his Igtigad 
al-hadi ila tariq al-rashad (edited by Hasan al-Sa"id 
al-Tihrani. Qum: al-Khayyam, 1400/1980) and his Kitab tamhid 
al-usül fi Cilm al-kalam (edited by “Abd al-Muhsin Mishkat 
al-Dini. Intisharat-i Danishgah-i Tehran, no.1835. Tehran: 
Tehran University Press, 1362/1983) which is a commentary on 
the section on theology of al-Murtadä's Jumal al-"ilm 
ya-l-Canal. v. " 
gMadelung, "Imamism," 27-8; idem, "Sica," 365ff. 

See W.Madelung, "Abū 1-Husayn al-Basri," Encyclopaedia of 
Islam (2nd edition. Edited by H.Gibb et al. Leiden: Brill, 
1960-), Supplement Fasc. 1-2:25-6; idem, "Religióse Literatur 
in arabischer Sprache: Der Kalam," in Grundriß der arabischen 
Philologie (edited by Helmut Gätje. Wiesbaden: Reichert, 
1987), 2:329. D.Gimaret, "Abo '1-Новауп al-Basri," 
Encyclopaedia Iranica (edited by E.Yarshater. London, Boston 
and Henley: Routledge and Kegan Paul, 1985-), 1/1:324ff. 
Ahmad b. Yahya b. al-Murtada, Kitab tabagat al-muCtazila 
(edited by §.Diwald-wilzer. “Bibliotheca Islamica, vol.21. 
Wiesbaden: Steiner, 1961), 119. 

bn al-Murtada, 119. 
lÜpakhr al-Din al-Razi, for example, states that in his time 
the school of Abü l-Husayn al-Basri and the Bahshamiyya are 
the last active of the MuCtazilite schools; see Fakhr al-Din 
al-Razi, IStigadat firag al-muslimin wa-l-mushrikin (edited 
by Taha CAbd al-Ra'üf SaCd and Mustafa al-Hawari. Min turath 
al-Razi, no.2. Cairo, 1398/1978), 42. 


Zaydi MuCtazilitesll and to a much greater extent by the 
Imamite MuCtazilites;12 as a result they survived longer than 


the teachings of the Bahshamiyya. 


The sources for the reconstruction of the theological 
views of Abū 1-Нивауп al-Basri, all of whose works on 
theology are lost,13 are the writings of a later follower of 
his school, Rukn al-Din Mabmüd b. al-Malahimi (d. 536/1141), 
viz. the shorter Kitab al-fa'iq fi usül al-din!4 and the more 
extensive Kitab al-muStamad fi usül al-dinl? which is only 
Partly extant. A further valuable source is the Kitab 


al-kämil fi l-istiqsa' finä balaghana min kaläm al-qudama' by 


Taqi al-Din  al-Najràni (or al-Bahräni)  al-CAjali 


(vocalization uncertain) about whom no further biographical 
details are known.16 This work, which highlights the 
differences between the Bahshamiyya and the school of 
Abū 1-Husayn al-Basri, was written between 536/1141 and 
675/1276-7.17 


llrbn al-Murtadä, 119; W.Madelung, Der Inàm al-gäsim ibn 
Ibrahim und die Glaubenslehre der Zaiditen (Studien zur 
Sprache, Geschichte und Kultur des islamischen Orients, neue 
үҘ19е, vol.l. Berlin: De Gruyter, 1965), 222. 
131рп al-Murtada, 119. 

For his lost theological works, see W.Madelung, "Abü l-Husayn 
#4-Basri," Encyclopaedia of Islam, Supplement Fasc. 1-2:25. 

Rukh al-Din b. al-Malahini, Kitab al-fa'iq fT ива] al-din (MS 
ўапСа', al-Jami© al-kabir, “ilm al-kalam 53). 

Rukn al-Din b. al-Malahimi, Kitab al-mu@tamad fi usül al-din 
(edited by M.J.McDermott and W.Madelung. London: Al-Hoda, 

91). 
terai al-Dīn al-Bahrānī (or: al-Najrani) 
al-CAjali (vocalization uncertain), al-Kamil fi stigs: 
fimà balaghana min kaläm al-qudama' (MS Leiden 48 
Excerpts of this work have been edited and published by 
Elsayed Elshahed, Das Problem der transzendentalen sinnlichen 
Wahrnehmung in der spátmuCtazilitischen Erkenntnistheorie 
nach der Darstellung des Taqiaddin al-Nagrani (Islamkundliche 
Untersuchungen, vol.86. Berlin: Klaus Schwarz, 1983). For 
this edition, see also W.Madelung, "Review of Das Problem d 
transzendentalen sinnlichen Wahrnehmung by  E.Elshahed 
Bulletin of the School of Oriental and African Studies 48 
13985) :128-9. 

Ibid., 128. 


There are safe indications that the Imamite Mu°tazilites 
had already adopted the doctrine of the school of 
Abū 1-Husayn al-Basri towards the end of the 6th/12th 
century. Sadid al-Din  Mahmüd b.  CAli b. al-Hasan 
al-Himmagi al-Räzi (d. after 600/1204) is the first known 
Imamite follower of this school.1® The development of this 
last Imamite MuCtazilite school reached its peak with Nasir 
al-Din al-Tüsi (d. 672/1274), Kamal al-Din Mitham b. Mitham 
al-Bahrani (d. 699/1300), and Hasan b. Yüsuf b. al-Mutahhar 
al-Hilli (d. 726/1325) who is usually known as al-CAlläna 
al-Bill 

From among these scholars, al-Hilli has been the nost 


outstanding and fruitful writer on theological questions; 
indeed, his fame as a theologian lasts until today. One of 


his more concise works, for example, the 
al-hadi “ashar, together with al-Migdad al-Suyüri's 


(d. 826/1423) commentary on it, not only serves today among 
ShiCites as a basic textbook on theology, but is also well 
known in the western world from W.M.Miller's English 


translation.1? 


In addition to numerous concise books, 
al-Hilli also composed a considerable number of extensive 
theological works. We have, therefore, a large number of 
his writings which allow us to investigate his theological 
views in great detail. This does not apply to the same extent 
to Nasir al-Din al-Tüsi who seems to have been more of a 
philosopher than a theologian, and whose few theological 
writings are too concise to be suitable for a thorough 


18тьп al-Malahimi, MuCtamad, introduction, viii. 

l9Hasan Б. ° Yusuf b. al-Mutahhar  al-Hilli, al-Bäbu 
'l-Hadi “Ashar. A Treatise on “the Principles of ShiCite 
Theology (translated by W.M.Miller. London: The Royal Asiatic 
Society, 1928). 


study.20 Mitham al-Bahrani whose theological views are laid 


down only in a single work, the QawaCid al-maräm fi Cilm 
al-kalän, also offers too limited a field.?! 


During the centuries between the time of Abü l-Husayn 
al-Bagri and al-Hilli, a number of significant developments 
had occurred in Islamic thought which must also be taken into 
Consideration in an investigation of al-Hilli's doctrine. 

Most significant among these was the growing interest 
among the different theologians in the philosophical thought 
of Ibn Sina (d. 428/1037), who was a contemporary of 
Abü l-Husayn al-Basri. Although the theologians traditionally 
Opposed all those philosophical principles which disagreed 
with their theological views, they tended nevertheless to 
adopt more and more philosophical terminology, and even 
elements of philosophical teachings, as long as they could 
Possibly be brought into agreement with their theological 
doctrine. 

Abü 1 


usayn al-Basri, who seems to have studied 


Philosophy and the sciences with the Christian Abū CAli b. 


al-Samh,22 was considered by later writers such as 
al-Shahrastani (d. 548/1153) and Ibn al-Qifti (d. 646/1248) 


JÜHis most important theological writings are his "Tajrid 
al-Caga'id" (together with Hasan b. Yüsuf al-Hilli's Kashf 
al-murad fi sharh  tajrid  al-iCtiqad. Qum:  Maktabat 
al-mustafawi, n.d.), his Fusül fi sül (edited by Shakir 
al-°Krif and Hamid Khalisi. Al-CAqa'id al-islamiyya, vol.l. 
Baghdad, 1960), and his "QawaCid al-Caga'id" (together with 
Hasan b. Yusuf al-Hilli's "Kashf al-fawa'id fī sharh qawaCid 
äl-Saga'id," in MajmüCat al-rasa'il, 2-97. Qum: Maktabat Ayat 
3]lah al-Cuzma al-MarCashi al-Najafi, 1404H.) 

Kamal al-Din Mitham al-Bahrani QawaCid al-maräm fi Cilm 
Al-kaläm (edited by Ahmad al-Husayni. Min makhtütat maktabat 
yat Allah al-MarCashi al-Camma, no.3. Qum, 1406H.) 


See S.M.Stern, "Ibn al-Samh," Journal of the Royal Asiatic 
Society (1956):31-44. 


to have been deeply influenced by the concepts of the 
philosophers.23 yet this opinion is disputed among modern 
scholars and certainly requires further investigation.24 

The profound impact of the philosophical tradition can 
easily be found in the work of Fakhr al-Din 
al-Rāzī (d. 606/1209). He is famous for having fully 
developed what had been initiated by his predecessor 
al-Ghazali (d. 505/1111), and what Ibn Khaldün called the 
"method of the moderns" (tarigat al-muta'akhkhirin)25 in 
AshCarite theology, through freely mixing philosophical and 
theological concepts and terminology. 

However, despite this adoption of elements of the 
philosophical tradition, al-Räzi usually displayed a highly 
critical attitude towards basic philosophical doctrines when 
he held on to the traditional AshCarite views. An exception 
is his Mabähith al-mashrigiyya which he wrote in his youth 
and in which he usually follows the philosophical views of 
his teacher Abū l-Barakat al-Baghdadi (d. after 560/1164-5).26 


23Muhammad b. CAbd al-Karim al-Shahrastäni, а i 
(edited by Abd  al-CAziz Muhammad al-Wakil. Cairo, 
1387/1968), 1:85; idem, Nihayat àl-agdam fi Cilm al-kalam 
(edited by A.Guillaume. Oxford, 1934), 221; Jamal al-Din 
Abū 1-1 Hasan Cali b. al-Qifti, Ta'rikh al-hukama (edited by 
Japippert. Leipzig, 1903), 293-94. 

D.Gimaret ("Abo 'l-Hosayn al-Basri," Encyclopaedia Iranica, 
1/1:324) doubts whether S.Stern's identification of 
Abū l-Husayn with a homonymous student of Ibn al-Samh is 
correct without offering any arguments for his assumptions. 
He further considers the allegations of al-Shahrastani and 
Ibn al-Qifti about the impact of philosophy on Abū l-Husayn 
al-Basri aš exaggerated. 

Abū’ Zayd CAbd al-Rahmän b. Muhammad b. Khaldün, Muqaddima 
(edited by Cali Cabd  'al-Wahid wafi. Cairo, 
1376-1382/1957-62), 3:1048. Although Ibn Khaldün maintained 
that al-Ghazali founded this new method of theological 
thinking, his contribution should not be overestimated. 
Despite his study of philosophy which resulted in the 
composition of his Magäsid al-falasifah (a neutral exposition 
of philosophial views) and his Tahafut al-faläsifah (а 
refutation of the philosophical positions), al-Ghazali's main 
interest did not lie in theology. Moreover, in his 
theological exposition, the Iqtisad fi 1-i@tigäd, he 
maintains somewhat conservative views. It was rather Fakhr 
gl-Din al-Razi who fully developed this modern method. 

S.Pines, "Abi 'l-Barakat," Encyclopaedia of Islam, 1:113. 


A further significant peculiarity of al-Räzi’s theology 
is that he often adopted the theological concepts of 
Abū 1-Нивауп al-Basri although modifying and interpreting 
them in such a way that they support the AshCarite rather 
than the MuStazilite point of view.?7 owing to the impact of 
the philosophical tradition, al-Razi often “employed 
Philosophical terminology to express his views, which are 
Otherwise directly based on the positions of Abū 1-Husayn 
al-Bägri. There are safe indications that al-Räzi was 
thoroughly acquainted with the positions of the school of 
Abū l-Husayn al-Basri; during his visit to Khwärazm 
al-Räzi was involved in debates with MuCtazilites who were 


most likely followers of Abū l-Husayn al-Basri, possibly even 


direct students of Ibn al-Malähimi.2® He moreover frequently 
mentioned the views of Abi 1-Нивауп al-Basri and Ibn 
al-Malähimi and even quoted at times from Abū l-Husayn's 
Kitab al-tasaffuh.29 

Al-Razi's theological doctrine can be learnt from his 


extensive theological works which have been published, such 


as his Kitab al-arbaCin fi usül al-din,30 his Muhassal,3l his 
32 


Ma^alim usül al-din?? and his Matälib al-Caliyya min .al-Culüm 


al-ilähiyya. His Tafsir is a further valuable source of his 
thought.33 His Nihäyat al-Cugül fi diräyat al-usül is extant 


in manuscript. 


27tbn  al-Murtad& (119), for example, points out that 
al-Räzi followed Abū l-Husayn al-Basri and Ibn al-Malahini in 
the "subtle (latif)' “points of’ theology not touching, 
hgwever, basic doctrine. 

2gIbn al-Malähimi, Mu tamad, introduction, vff. 

E.g. Fakhr al-Din al-Razi, al-Matalib al-Caliyya min al-Culüm 
al-ilahiyya (edited by Ahmad Hijazi al-Saqqa'. Beirut: Dar 
31 kitab al-Carabi, 1407/1987) ,' 3:326-7. 

Fakhr al-Din al-Razi, Kitab al-arbaCin fi usül al-din 
Hyderabad: Da'irat al-maCarif al-uthmaniyya, 1353/1934) 

Fakhr al-Din al-Räzi, Muhassal  afkár al-mutagaddimin 
wa-l-muta'akhkhirin (edited by Taha "Abd al-Ra'üf Sa d. Min 
Syrath al-Razi. Beirut: Dar al-kitab al-Carabi, 1404/1984). 
c,Fakhr al-Din al-Razi, MaCalim usul al-din (edited by Taha 
3854 al-Ra'üf Sa d. Min turath al-Razi, no.3. Cairo, 1979]. 

Fakhr al-Din al-Razi, al-Tafsir al-kabir (Beirut: Dar 
al-fikr, 1405/1985). For the chronology of his works, see 
D-Gimaret, Théories de l'acte humain en théologie musulmane 
(Etudes musulmanes, vol.24. Paris: Vrin, 1980), 136-7. 


The purpose of this thesis is to investigate to what 
degree al-Hilli's doctrine is directly based on the views of 
Abū l-Husayn al-Basri and his followers, and to what extent 
the thought of Fakhr al-Din al-Räzi and the Avicennan 
tradition had an impact upon his theology. In regard to the 
influence of the philosophical tradition, it will be of 
interest to compare al-Hilli's reception of it with the 
position of his master Nasir al-Din al-Tüsi, who must be 


considered as a philosopher rather than as a theologian. 


CHAPTER I 
THE BIOGRAPHY OF AL-CALLAMA AL-HILLT 


l.Dates of Life and Family 
Hasan b. Yüsuf b. al-Mutahhar al-Hilli, called 


al-CAlláma al-Hilli, was born in 648/1250 in al-Hilla. This 
is confirmed by al-Hilli himself although a minor 


disagreement occurs concerning the exact date. In his 
Khulasa, he reports the date as 29 Ramadän/25 December! but 


in his Ajwibat al-masä'il al-muhanna'iyya, he says that 


according to a statement by his father he was born on 27 
Ramadän/23 December.? Al-CAmili suggests that this difference 


may be the result of a writing error since the numerals 7 and 


9 look very similar.3 


Al-Hilli died either on 20 or 21 Muharram 726/27 or 28 
December 1325 in his home town al-Hilla. A11 biographers 
agree on this year except al-Afandi who erroneously reports 
that al-Hilli died in the same year as Uljaytü, i.e. in 
716/1316.5 


lHasan b. Yüsuf b. al-Mutahhar al-Hilli, Rijäl al-CAlläma 
(édited by Muhammad  'Sadiq Bahr ^ al-CUlüm. Najaf: 
gl-Haydariyya, 1961), 48. 
Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Ajwibat al-masä'il 
l-muhanna'iyya (Qum: al-Khayyam, 1401H.), 139. 

Muhsin al-Amin  al-CAmili,  ACyan  al-shiCa (Damascus, 
946-1982), 24:222. 

Al-CAmili, 24:223; see also CAbd al-Nabi b. CAlT al-Käzimi, 
Taknilat al-rijal (edited by Muhammad Sadiq Bahr al-"Ülüm. 
Najaf: al-Adab, 1971), 15, who reports the 25 Muharram/5 
January 1326. Muhammad Bägir al-Khwansari, (Raudät al-jannät. 
Qum, 1987, 2:282) and Nür Allah al-Shushtari (Majalis 
al-mu'minin. Tehran, 1365sh, 1:574) report the 21 Muharram/29 
December. Muhammad b. CAlı al-Astarabadi (Manhaj ‘al-maqal 
£ 919 abwal al-rijal. Tehran, 1306/1889, 109) reports the 
19 Muharram/26 ре ber. This may also be the result of an 
error; see al-CAmili, 24:223. See also al-Hilli, Rijäl, 49 
n. 1, where Fakhr al-Muhaggigin is said to have given the 11 
Yuharram/18 December as the date of his father's death. 

cÄbd Allah b. CIsa al-Afandi, Riyad al-Culama' (edited by 
Ahmad  al-Husayni. Min makhtütät maktabat Ayat allah 
al-MarCashi al-Camma, no.5. Qum: al-Khayyän, 1401/1981), 
1:363. Uljaytü died on 27 Ramadan 716/13 December 1316. 


Al-Hilli's father was Sadid al-Din Yüsuf b. CAli b. 
Muhammad b. al-Mutabhar al-HilliÓ about whom not much is 
known, not even the date of his death. In 665/1267 he was 
still alive. He is said to have written several works on 


hadith and usül,? but no titles are known. 


The information which al-Hilli provides about his 
father indicates that he must have been a very learned man 
and in his time one of the leading personalities of al-Hilla. 
He reports that Nasir al-Din al-Tüsi visited al-Hilla 
shortly after the fall of Baghdad on 4 Safar 656/10 February 
1258 in his position as a minister of Hüläkü. On this 
occasion, he asked the Muhaqqiq al-awwal who of the scholars 
of al-Hilla was the most excellent. Following al-Muhaggig's 
answer that all of them were excellent, Nasir al-Din 
specified further, asking who was the best with respect to 
theology and legal methodology. Al-Muhaggig named al-Hilli's 
father together with Mufid al-Din Muhammad b. Jahm 
(d. 680/1281-2).8 A further indication that Yusuf b. 
al-Mutahhar must have been a learned man derives from 


al-Hilli's teaching permits (ijäzät) where he cites his 


father frequently as an authority for his own knowledge.? 


Al-Hilli's report on the role which his father played in 
the surrender of al-Hilla to the Mongol conquerors in 
656/1258 suggests that he was one of the leading 
personalities of al-Hilla. When, after the fall of Baghdad, 
the remaining inhabitants of al-Hilla and Küfa decided to 
surrender to the conquerors, Yüsuf b. al-Mutahhar together 
with Majd al-Din b. Täwüs and Shams al-Din Muhammad b. 
al-CIzz are reported to have delivered the proposal of 


about him, see al-Afandi, 5:395ff. 

Hasan b. Yüsuf b. al-Mutahhar al-Hilli, "al-Ijäza al-kabira 
al-maCrüfa li-Bani Zahra al-Halabi," in Bihar al-anwar by 
Muhammad Bägir al-Majlisi (edited by Jawad al-“Alawi et al. 
Tehran, al-Maktaba al-islämiyya, 1376-1405/1957-85), 62; 
Muhammad b. Hasan b. Yüsuf b. al-Mutahhar al-Hilli Fakhr 
al“Muhaggigin, "Ijäza li-l-Sayyid Muhanna' b. Sinan," ibid., 
51. 

Al-Hilli, "Ijäza kabira," 64. For this instance, see also 
R.Strothmann, Die Zwölfer-Schi'a (Hildesheim/New York: Olms, 
1975), 47££; al-Afandi, 5:395-6. 

See later. 
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Surrender to Hüläkü. Yüsuf b. al-Mutahhar then went at the 
request of Hülakü to the latter's residence and convinced 
him of the sincerity of the motives of the people of 
al-Hilla.10 

Al-Hilli's mother was a descendant of the Banü sa°ia.11 


His brother Radi al-Din CAIi,!? who was the author of 


al-Sudad al-qawiyya,!? 


have died before him.14 Al-Hilli also had a sister who was 
married to Majd al-Din al-Fawaris.15 This couple had five 
children,lÓ two of whom, CAmid al-Din CAbd Allāh а1-АСгајт 
al-Husayni (681/1282-3-754/1353) and Diya’ al-Din 
(683/1284-5 - after 740/1339-40) + became students of 
al-Hilli and wrote commentaries on a number of his works.17 


was 13 years older and is reported to 


lüHasan b. Yūsuf b. al-Mutahhar al-Hilli, Kashf al-yagin 
fi’ fada'il Amir  al-mu'minin (Näjaf Dar al-kutub 
al-tijariyya, 1371/1951), 28. For this incident, see also 
Abd Allah b. Fad] Allah Wassaf, Kitäb-i mustatäb-i Wassaf 
(Tehran, 1338/1959), 36; САБ al-Muhammad Ayatı, Tahrii-i 
ta'rikh-i Wassaf (Tehran, 1346/1967), 19; Strothmann, '42ff. 


Kamal al-bin CAbd al-Razzaq b. Ahmad b. 

al-Fuwati (Al-Hawädith  al-jamiCa w tajarib ' al-nàfi^. 

fī l-mi'a al-sabiCa. Edited by Mustafa Jawad. Baghdad 
al-Maktaba а]-СагаБіууа, 1351/1932, 330) does not mention 

lüsuf b. al-Mutahhar. n. 

Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Nahj al-hagq wa-kashf 
Sl-sidq (edited by Faraj Allah al-Husayni and Rida al-Sadr. 
DgiFut, 1982), introduction, 8. Д 

About him, see Yüsuf b. Ahmad al-Bahrä: Lu'lu'at al-Bahrayn 
(edited by Muhammad sadiq Bahr al-CUlüm. Najaf: al-NuCman, 
1386/1966), 266; al-kHwansari, 4:344-5 (no.408). 

;)5ее Muhammad Muhsin Agha Buzurg al-Tihrani, al-DhariCa 
à taganif al-shiCà (Tehran, 1355-1405H.), 15:232 (no.1514]. 
Al-Bahrani, 266 n. 1; on 28 Muharram 703/11 September 1303 

Radi al-Din issued an ijaza to Zayn al-Din al-Astarabadi (see 

Agha Buzurg, Dhari?a, 1:223 (no.1170); idem, Taba at aClam 

Sl-shiga (Beirut: Dar al-kitab al-Carabi, 1971-5), 5:139); 

the date of his death is therefore between the beginning of 

103/1303 and the beginning of 726/1325. 

ighbout him, see al-Bahräni, 199-210 (no.76). 

17Al-Bahräni, 199 n. 16. 

See later. 
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2.His Teachers 


At first al-Hilli studied in his home town al-Hilla 
mainly under the guidance of his father!’ and Najm al-Din 
Jafar b. Muhammad b. Sa^id al-Hilli, known as al-Mubaqgiq 
al-awwal (d. 676/1277),19 who was his maternal uncle.20 

From his teaching permits (ijäzät) which were issued 
later to some of his pupils, it is possible to establish the 
contents of his studies at this time. In regard to 
traditions, he studied the Shiite legacy such as the Käfi 
of al-Kulini and the various collections of al-Shaykh 
al-Tüsi and Ibn Babüya,?! together with the important Sunnite 
collections such as the Muwatta' of Malik b. Апав,22 the 
Sahih of al-Bukhäri,23 the Musnad of Ahmad b. Hanbal?4 and the 
Sunan of Abū Däwüd.?® His studies with his father also 


included the science of hadith criticism.?Ó 


In theology he was introduced to the works of the 
earlier ShiSite MuStazilites such as al-Shaykh al-Mufid, 
CAlam al-Huda al-Murtada ара al-Shaykh al-Tüsi. In all 
these fields, his father appears to have been his most 
important teacher.?7 In his legal study, al-Muhaggig al-awwal, 


l8ai-Hilli, "Ijaza kabira," 62. 
l?lbid., 62-3; about him, see al-Afandi, 1:103ff. 
2ÜAl-Afandi, 1:359; also al-Khwansari, 2:277. 
21навап b. Yüsuf b. al-Mutahhar al-Hilli, "Ijaza li-l-Sayyid 
yyhanna! b. Sinan," in al-Majlisi, Bihar, 107:146. 
23AI-Hilli, "Ijaza kabira," 90. 
Ibid., 88-9. 
24rbid., 86. 
25tpid., 92. 
26tbid., 88, 95. 
?7A]-Hilli, Rijal, 282; idem, "Ijaza kabira," 68-70;135-7. 
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one of the most outstanding scholars of law of his time,28 
also played an important part.?9 Al-Hilli also studied Qur'an 
exegesis? and grammar?! with his father. 

Among his teachers in this period were further the 
brothers Jamal al-Din b. Täwüs (d. 673/1274)32 and Radi 
al-Din b. Täwüs (d. 664/1266)33 who were descended from an 
important family of Imamite scholars in al-Hilla.34 In 
addition to their own writings, both are also said to have 
taught him the works of the former ShiCite authorities such 
as Ibn Babüya, Shaykh al-Mufid, al-Murtadä ^ and al-Shaykh 
al 


üsi. From the ijazas it is evident that Radi al-Din b. 
Tawüs was of less importance in al-Hilli's education than his 
brother Jamal al-Din.?5 The reason for this was presumably 
Radi al-Din's involvement in politics. In 661/1262-3 he was 
appointed syndic of the  Talibids in Iraq (Nigäbat 
al-tälibiyyin),36 a post which he held for three years and 
eleven months,3” and probably until his death. He left 


al-Hilla, therefore, when al-Hilli was only 13 years old. 
Another scholar whom al-Hilli mentions as his teacher 
was Mufid al-Din Muhammad b. Jahm (d. 680/1281-2).38 
Al-Hilli wrote?® that in the time when Nasir al-Din al-Tüsi 
Visited al-Hilla, al-Mubaggiq described him, together with 
his father Yüsuf b. al-Mutahhar, as the foremost scholar in 


JÜsee H.T.Modarressi, An Introduction to ShiCi Таш: A 
Bibliographical Study (London: Ithaca, 1984), 65-70 for a 
Jàst of his legal works. 

Al-Hilli, "Ijaza li-Muhanna' b. Sinän,", 144-6; idem, "Ijäza 
Mgbirá," 68-9; see also al-Khwansari, 77-8. 
31M-Hilli, "Ijaza kabira," 91-2. 

Ibid., 102. 
32About him, see al-Bahräni, 235-45 (no.85). 
33about him, see Umar Rida al-Kahhäla, Mu jam al-mu'allifin 
(Beirut, 1376-81/1957-61), 7:248; al-Khwansarl, 4:325 ff; 
§yrothmann, 88-168. 
35Al-Bahrani, 236 n.17. k: 

Al-Hilli, "Ijaza li-Muhanna' b.Sinan," 144-6 (for Jamal 
al-Din); idem, "Ijaza kabira," 68-9 (for Jamal al-Din), 136-7 
ffor Jamal al-Din and Radi al-Din). 

cAbbās al-CAzzawi, Tà'rikh al-CIräg bayn al-ihtilalayn 
Baghdad, 1353-/1934-), 1:246. 
jaStrothmann, 93. 
®al-Hilli, "Ijaza kabira," 64; about him, see al-Bahrani, 265 


4po.9b. 


"Ijäza kabira," 64. 


da 


theology and legal methodology.49 From this notice and from 
the reports that Mufid al-Din died in al-Hilla,*! it is 
evident that al-Hilli studied under his guidance during 
this early stage of his education in al-Hilla. 

The same applies to another teacher of al-Hilli, Najib 
al-Din Yahya b. Yahya b. Said al-Hudhali (d. 689/1290 or 
690/1291),42 a cousin of the Muhaqqiq al-awwal. Although he 
was born in Küfa, Najib al-Din moved later to al-Hilla where 
he is reported to have died. Since he primarily was a lawyer 
and the author of a legal compendium entitled JàmiC 
a'ic,43 al-Hilli probably studied law with hin. 


al-sha: 

Although al-Hilli does not indicate who were his 
authorities for the theological works of Ibn al-Malahimi, it 
is most likely that he became acquainted with these during 
the first stage of his studies; Ibn al-Malahimi's writings 


were very famous and known even to such opponents of 


MuCtazilism as Radi al-Din b. 


Täwüs.** similarly he does not 
indicate when he was introduced to the Kitab al-kamil by 


Tagi al-Din. Yet there is no doubt that he was familiar with 
this work. 


40тьза., 64. 
AlMudarris Ridawi, Ahwäl wa-äthär...ustädh al-bashar wa-Cagl 
hadi Cashar Muhammad b. Muhammad b. al-Hasan 


al-Tusi (Intisharat-i Danishgah-i Tehran, no.262. Tehran: 
jghfan University Press, 1334sh), 129. 

Al-Hilli, "Ijaza kabira," 64; about him, see al-Bahräni, 
252-3' (no.88); Agha Buzurg, DhariCa, 1:263-4; al-Afandi, 
35334-342; al-Khwansari, 2:182 ff (no.170). 

See Modarressi, 70. 
445ее Ibn al-Malahimi, MuCtamad, introduction. 
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At the next stage of his studies, al-Hilli's teachers 
were Nasir al-Din al-Tüsi (d. 672/1274)45 and the ShafiCite 
scholar Najm al-Din CAli b. Cumar al-Katibi  al-Qazwini 
(d. 675/1277).46 тһе former founded the observatory in 
Marägha in 657/1258-9 during the reign of the Ilkhan Hülakü.47 


This observatory not only served its technical purpose4® but 


was also a kind of academy which attracted many scholars, 49 
such as Ibn al-CIbri from Antioch and Tumaji from Сһіпа,50 


CGAI-Hilli, “зада kabira,' 62; about him, sec Са 
Muhammad Ridà — al-Qummi,  al-Kuna  wa-l-alqab (Najaf, 
al-Haydariyya, 1376/1956),  3:216-8;  al-Bahrani 245-7 
(no:86); Saläh al-Din “Khalil b. Aybak al-Safadi, 
al-Wafi bi-l-wafayat (edited by H.Ritter and S.Dedering et 
al. Bibliotheca Islamica, vol.6. Istanbul, 1931-), 1:179ff; 
Abū “Abd Allāh Muhammad b. Shakir al-Kutubi, Fawāt afayat 
(edited by Muhammad Muhyi al-Din “Abd 'al-Hamid. Cairo, 
1951-3), 2:307ff (no.369); al-Mustawfi al-Qazwini, Ta'rikh 
guzida (edited by CAbd al-Husayn Nawa'i. Tehran, Mu'assasat- 

intisharát-i Amir kabir, 1362/1987), 705-6; al-Khwansarl, 
5:300-319; al-CAmili, 46:4ff (по.2444); also strothmann, 
16-87; Qutb al-Din Yünini, Dhayl mir'at al-zaman (Hyderaba: 
Da'irat al-maCärif al-Cuthmaniyya, 1374-80/1954-61), 3:79- 0; 
Agha Buzurg, Tabagat, 4:168-70; IsmaCil b. CUmar b. Kathir, 


al-Bidaya wa l-nihaya (Cairo: al-Sa Cada, 1351-871932-5), 


3267-8. 
4 Al-Hilli, "Ijäza_ kabira," 66; about him, вее al-Qumni, 
3:86-2; ^ al-Kütubi, 2:134; | M.Mohaghegh, "Al-Katibi," 


§ycyclopaedia of Islam, 4:762. 

A1-CAmili, 46:10. 
Spor, the. scientific "importance of the observatory, see 
E.S.Kennedy, "The Exact Sciences in Iran under the Saljuqs 
and Mongols," in The Cambridge History of Iran (edited by 
J-A.Boyle. Cambridge: Cambridge University Press, 1968). 
j668ff. 
DA l-Faraj b. al-CIbri, Mukhtasar ta'rikh al-duwal (edited 
by A-Salihani. Beirut, 1890), 500; Ibn Kathir, 13:268. 

cAbd Allah al-NiCma, Faläsifat al-shiCa (Beirut: al-Hayyät, 
1962), 484; see also J.A.Boyle, "The Longer Introduction to 
the 'Zij-i-Ilkhani' of Nasir ad-Din Tüsi," Journal of Senitic 
Studies 8 (1963):253; al-CAmili, 46:11; H.J.Seemann, 
Instrumente der Sternwart 


yon al-CUrdi," Sitzungsbericht der phy 
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together with numerous other students.5l It contained a large 
library which is said to have contained 400,000 volumes which 
Nasir al-Din collected from various Islamic countries.52 
Al-Katibi was one of the four co-founders of the 
observatory who were invited to Marägha by Hüläkü at the 
request of Nasir al-Din. Besides al-Katibi, there were 
Mu'ayyid al-Din al-CUrdi from Damascus (d. 664/1265-6),53 
Fakhr al-Din al-Khilati (d. 680/1281-2)54 from Tiflis and 
Fakhr al-Din al-Maräghi (d. 667/1268-9) from Мацві1.55 
There seem to be no reports confirming al-Hilli's 
presence at Maragha. One of the best informed biographical 


sources which would probably say more about this, the 
Talkhis majma? al-ädäb of Ibn al-Fuwati (d. 723/1323),56 is 
partly lost and with it the section containing al-Hilli's 
biography.)7 al-Hilli mentions Nasir al-Din and al-Katibi as 


515ее Ibn Kathir 68; Kamal al-Din b. al-Fuwati, Talkhis 
majma“ al-ādāb fi mu^jam al-algab (edited by Mustafa Jawad: 
Baghdad, 1962), 471,  introd.,17; al-CAmili, 46:11; 
Mustafa Jawad, "Ihtimam Nasir al-Din al-Tüsi bi-ihya' 
al-thagäfa al-islämiyya ayyam al-mughül,” in 
Khwaja Nasir al-Din Tüsi (Intisharat-i Danishgah- 
no.416. Tehran: Tehran University Press 1336sh.), 
Sayili, "Khwaja Nasir Tüsi wa-ragdkhane-yi Maragha," 
$ -7, Agha Buzurg, Tabagät, 4:170. 

Al-Safadi, 1:179; also Boyle, 247; Ibn al-Fuwati, Majma“, 
4/2, introd., 17; al-CAmili, 46:11; Mudarris Ridawi, Ahwal, 
31; for this purpose it was helpful that he was the minister 
of endowments (Ibn al-CIbri, 500) since as such he could 
fyansfer the endowment books from other places to Maragha. 

About him, see Seemann, 111-4. 

S4about him, see Ibn al-Fuwati, Majma^, 4/3:215-6 (no.2175). 
55Boyle, 247; al-Mustawfi al-Qazwini, 590; Ibn al-CIbri, 501; 
Khwaja Rashid al-Din, Jāmi al-tawarikh (edited by Bahman 


Karimi. Tehran: Iqbal, 1338/1959), 2:718; see also Mudarris 
Ridawi, Ahwal, 27-28; Ni ma, 483-4 for other scholars who 


Worked at Maragha. 

Ibn al-Fuwati stayed at Marägha from 660/1261-2 for 13 years 
during which time he studied mainly philosophy and astronomy 
with Nasir al-Din al-Tüsi; see Naji Marüf, Ta'rikh Culama" 
al-mustansiriyya (Baghdad: al-^Ani, 1379/1959), 288. For ten 
years he acted also as the librarian at the Marägha 
9bservatory; see ibid. 299. 

For the extant portions of the work, see F.Rosenthal, "Ibn 
al-Fuwati," Encyclopaedia of Islam, 3:769. 
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his teachers but does not state where he met them. From the 
existing evidence, however, it can safely be assumed that he 
studied in Maragha. Nasir al-Din worked in Marägha from 
657/1258-9 and left the town a few times only to inspect 
religious endowments in his function as minister of 
endowments.5® Moreover, the Ilkhan Abaqa sometimes demanded 
Nasir al-Din's company as a political advisor on his 
journeys. In the year 662/1263-4 Nasir al-Din is said to 
have visited many places in Iraq to inspect the endowments 
and to collect books for the library in Marägha.59 tn 
672/1273-4 he visited Qüsän, Wasit and Baghdad together with 
the Ilkhan Abaqa to inspect the endowments and the situation 
of the teachers and the lawyers.9Ü since Nasir al-Din is 
known to have died in the same year in Baghdad,®l he 
Presumably died during this visit. Al-Safadi reports that 
this second visit to Baghdad lasted some months and that 
during this time Nagir al-Din took with him some students 
from Maragha and taught them in Baghdad until his death; ®2 but 
no other historian confirms this.°? al-Hilli, therefore, must 
have studied under Nasir al-Din al-Tüsi in Marägha but his 
opportunity to do so must have been limited to a few years 
only as he died when al-Hilli was only 24 years old. 

It is most likely that al-Hilli met al-Kätibi similarly 
at Marägha. Although it is reported that al-Katibi left 
Maragha shortly before his death to teach at Juwayn,64 no 
exact dates are mentioned for his departure. In 670/1271-2, 


five years before his death, he must still have been in 
65 


Marägha, 


581bn al-CIbri, 500. 

59a1-Cazzawi, 1:247. 

ÉÜrbn al-Fuwati, Hawadith, 375. 

Slrbid., 380; also Muhammad Mudarrisi ZanjänT, Sargudhasht 

wa-Caga'id-i falsafi-yi Khwaja Nasir al-Din Tüsi (Tehran: 

Yy’assasat-i intisharat-i Amir kabir, 1363/1984), 75ff. 
jAl-Safadi, 1:183; see also al-Kutubi, 2:312. 

O3see'e.g. Sayili, 64. 

GiMudarris Ridawi, Ahwäl, 137. 

S5see MaCrüf, 63, where a report is given on Muhyi al-Din 

al-"Abbasi who arrived in 670/1271-2 in Marägha ` to study 

with both Nasir al-Din al-Tüsi and al-Katibi; also Mudarris 

Ridawi, Abwal, 151; Zanjani, 210ff. 
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The influence of these two scholars on al-Hilli must be 
considered as formative. He states that he studied 
philosophy and especially the Ilähiyyät of Ibn Sinä's Kitab 
al-shifa under Nagir al-pin®® and he further mentions having 
read Nasir al-Din al-Tüsi's al-Tadhkira fi Cilm al-hay'a with 
hin.67 Moreover, al-Hilli wrote commentaries on two of the 
latter's works on theology, the Tajrid al-agä'id and the 
QawaCid al-aqa'id and on his Mantiq al-tajrid on logic, and 
à note in his Muntahä al-matlab seems to indicate that he 


also studied law under Nasir al-Din al-Tüsi.68 This, 
however, is most unlikely. 
Under the guidance of al-Katibi, al-Hilli — studied 


philosophy and also logic.69 Later he wrote commentaries on 
both of al-Katibi's important works, the Risäla al-shansiyya 
on logic and the Hikmat al-Cayn on metaphysics and natural 
sciences. Al-Katibi also introduced al-Hilli to three 
important earlier writers. One of these was Athir al-Din 
Mufaddal b. Cumar al-Abhari (d. 663/1264),70 an important 
Philosopher, mathematician and astronomer and author of 
Hidayat al-hikma and Kitab al-isäghüji. He further taught 
al-Hilli the works of Fakhr al-Din al-Razi (d. 606/1209).71 


illi, "Ijāza kabīra," 62; see also Abd al-Hayy b. Ahmad 
d, Shadhärät al-dhahab fi akhbar man dhahab (Cairo: 
al-Qudsi, 1350-1/1931-2), 5:340 where the importance of the 
fgaching of the philosophy of Ibn Sina at Maragha is noted. 

Al-Hilli, "Ijäza kabira," 62. 

S8see'zanjani, 41; some biographers, however, state that Nasir 
al-Din al-Tüsi studied law under al-Hilli, see Muhammad b. 
al-Hasan al-Hurr al-CAmili, Amal al-ämil (edited “by 
al-Husayni. Najaf: al-Adab, 1385H.), 2:81; S.Zähir, 
al-Din al-Tüsi," Revue de l'Académie Arabe “de Damas "36 
(1961) :241. This is very unlikely. 

Al-Hilli, "Ijaza kabira," 66. 
70tbid., 67-8; also Fakhr al-Muhaggigin, "Ijäza li-Muhanna' b. 
§jnan," 151; about him, see Zanjani, 189ff. 

Al-Hilli, "Ijaza kabira," 68; also Fakhr al-Muhaggigin, 
"Ijàzá  li-Muhanna' b. Sinan," 151.  Al-Katibi wrote 
commentaries on the Muhassal and the Mulakhkhas of Fakhr 
al-Din al-Razi; see M.Mohaghegh, "Al-Katibi," Encyclopaedia 
of Islam, 4:762. 
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Also with al-KatibI, al-Hilli read the writings of Muhammad 
b. Namawar b. Abd al-Malik al-Khünji (d. 646/1248)72 who 
wrote on astronomy and logic. 

It is also possible that al-Hilli met Mitham 
al-Bahräni (d. 699/1300)73 who was an important philosopher 
and theologian. Since Mitham al-Bahräni was a student of 


Nagir al-Din al 


Tüsi and held frequent discussions with 

him,74 it is likely that he stayed in Marägha for sone time. 
It is not known when al-Hilli left Marägha but there 

is no reason to assume that he stayed there after the death 

Tüsi in 672/1274.75 

During the following twenty years, until the beginning 


of Nasir al-Din al- 


of the eighth/fourteenth century, al-Hilli stayed partly in 
al-Hilla7® where he mainly taught, and partly in nearby 
Baghdad where he met some more of the scholars whom he 


mentions as his teachers. 


72a1-Hilli, "Ijäza kabira," 67-8; there appears to be some 
disagreement about the date of his death. Al-Kahhäla (12:73) 
reports 646/1248 while Ibn  CImad  (5:236-7) reports 
$47/1249-50. 

Mitham al-Bahräni is usually mentioned by biographers as one 
Of al-Hilli's teachers (e.g. al-Khwansari, 2:278; al-Afandi, 
1:359); however, al-Hilli does not include him in the liat 
of those who issued an ijaza to him; about Mitham al-Bahrani, 
see jal-Afandi, 5:226ff; al-CAmili, 49:98-9 (по.11109); 
al-Khwansari, 7:216ff; al-Bahrani, 253-61 (no.89). Some 
biographers report 679/1280 as the date of his death (sec 
Brockelmann, Geschichte _ der arabischen Literatur 
Supplementband (Leiden: Brill, 1937-49), 1:713 (hereafter 
cited as GALS and GAL); Mudarris Ridawi, Ahwal, 115). 
However, Agha Buzurg showed that the ‘date 699/1300 is 
Correct, since Mitham al-Bahrani did not complete his smaller 
commentary on the Nahj al-Balagha until 681/1282-3 (Tabagät, 

3188). 

Ў enahränt, 255. 

7SThis Seems to be confirmed by the fact that al-Hilli is not 
mentioned among those who continued the work at ‘the Maragha 
observatory after Nasir al-Din's death in 672/1274; see Iba 
gi-Fuwati, Majma“, 4/1, introduction, 21. 

That 'al-Hilli usually taught in al-Hilla is indicated when 
he designates himself as  "al-Hilli maulidan wa-maskanan"; 
see his Rijal, 45. 
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One of these was the ShafiSite scholar Shams al-Din 
Muhammad b. Muhammad b. Ahmad al-Kishi?7 who is reported to 
have started teaching in Baghdad in 665/1266-7 at the 
Nizämiyya College? where he remained until he was called to 
Isfahan by the minister Shams al-Din al-Juwayni.79 He died in 
695/1296 in Shiraz.80 Al-Kishi was the author of a compendium 


on grammar together with some other treatises®l 


and is known 
to have had a correspondence with Nasir al-Din al-Tüsi.9? 
Having studied under the guidance of the sufi Diya' al-Din 
Abū — 1-Hasan Mas^üd b. Mahnüd (d. 655/1257-8), he мав 
well-acquainted with the works of Ibn al-CArabi. Some time 
between 678/1279-80 and 685/1286, al-Kishi regularly 
attended the Sufi circle in Shiraz which was founded by Najib 
al-Din Ali  Buzghush Shirazi (d. 678/1279-80).93 Although 
mysticism had no impact upon al-Hilli's theological thought, 
it is likely that through al-Kishi he became thoroughly 
acquainted with the views of Ibn al-CArabi. It is probable 
that he was already to some extent familiar with Sufi ideas 
since his stay at Marägha where the Sufis were represented in 
large numbers.84 

Another of al-Hilli's teachers was Burhän al-Din 
Muhammad b. Muhammad al-Nasafi (d. 687/1288) who wrote 
һї1а#).85 


several works mainly on disputation (jadal/ Cilm al 


77Al-Hilli, “Tjaza kabira," 6 


6; about him, see al-Safadi, 


34141 (no.493); Mudarris Ridawi, Ahwal, 106-8. 
Al-CAzzawi, 1:263; Ibn al-Fuwati, Hawadith, 358. 
79al-Cazzawi, 1:263; Ibn al-Fuwati, Hawadith, 358; see also 


Yydarris Ridawi, Ahwal, 106. 
Al-Safadi, 2:141; another report mentions 694/1294-5 as the 
date of his death, see al-CAzzawi, 1:371; also H.Landolt, 
"Der VEA ERAT zwischen KaSani und Simnäni über Wahdat 
81290904," Der Islam 50 (1973):34. 
Mudarris Ridawi, Ahwäl, 107. 
92 Tpid., 108; "Zanjänt, 198ff; Landolt, 34 n.21. 
83see Landolt, 34-5. 
840пе of the outstanding mystics at Maragha, for instance, was 
Qutb al-Din al-Shirazi (d. 710/1311) who arrived there in 
$88/1259-60; see Ibn Fuwati, Majma?, 4/4:716-7 (no.2927). 
Al-Hilli, "Ijaza kabira," 66-7; about him, see al-Kahhäla, 
11:297-8; al-Safadi, 1:282-3 (no.185); Brockelmann,” GAL, 
1:615; GALS, 1:849. 
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He is reported to have come to Baghdad in 675/1276-786 where 
he taught, probably at the Mustansiriyya college, until his 
death in 687/1288.97 with him, al-Hilli studied disputation.88 
In addition he studied grammar with Jamäl al-Din b. 
Ayäz al-Nahwi (d. 681/1282-3),89 who is known to have been a 
lecturer in grammar at the Mustansiriyya college in Baghdad.90 
Al-Hilli records having read with him the works of the 
celebrated — grammarian Jamäl al-Din ^ b. al-Häjib 
(d. 646/1249).91 Another of his teachers was CIzz al-Din 
Abū 1-CAbbäs b. Ibrahim b. Cumar al-Fārūthī al-Wasiti 
(d. 694/1292-3)92 who is said to have come from Damascus to 
Iraq in 692/1292-3.93 Al-Hilli presumably met him during the 
two years of his stay in Iraq. Since al-Wasiti was a student 
ОЁ Shihab al-Din al-Suhrawardi (d. 586/1190), it is likely 
that al-Hilli studied the latter's works with him. While 
there are no indications that al-Suhrawardi's doctrine of 


illumination made any impact upon him, he was certainly 
interested in the latter's philosophical works, indeed he 


even wrote a commentary on the Kitab al-talı 


D6Al-Safadi, 1:283; al-CAzz&wi, 1:343. 

87tbid., 1:343-4. According to Ibn CImad, (5:385), he died in 
684/1285-6. Kätip Celebi (Kegf-el-zunün (Istanbul: Maarif 
Matbaasi, 1941-3, 1:865, 882) reports the date 688/1289 for 
his death. 

Al-Hilli, "Ijäza kabira," 66-7. 
®SHusayn b. Badr b. Ayaz b. CAbd Allāh Abū Muhammad, known as 
al^ 7Allama Jamal al-Din. About him, see Jalal al-Din 
al-Suyüti, Bughyat  al-wuCat fi tabagät  al-lu Һаміууї. 

-l-nuhah (Cairo, 1384719645), 1:537 (no.1103). 
Жаста al-Suyüti, Bughya, 1:532. 
lAl-Hilli, "Ijaza kabira," 104; about him, see H.Fleisch, "Ibn 
gh-Hadjib," Encyclopaedia of Islam, 3:781. 

Al-Hilli, "тага kabira," 67; about him, see al-CAzzäwi, 
1:371; Ibn al-CImad, 5:425; Ibn Kathir, 13:342; Shams al-Din 
Abū l-Khayr M. b. M. b. al-Jazari, Ghšyat al-nihäya 
fi tabagat al-qurra' (edited by G.Bergsträsser. Bibliotheca 
Islamica, vol.8 a-c. Cairo: al-SaCada, 1933-5), 1:34-5 
499.140). 

Ibn al-CImad, 5:425. 
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Al-Hilli further states that he studied under the 
guidance of the Hanafite scholar Tagi al-Din “Abd Allah b. 
Jafar b. САТ al-Sabbagh al-küfi.?* with him, he read the 
Qur'an commentary al-Kashshaf Can hagä'ig al-tanzil of Jar 


Allāh Mabmüd b. CUmar al-Zamakhshari (d. 538/1144).95 


94A1-Hilli, "Ijäza kabira," 67; Salih b. “Abd Allah b. Jaffar 
b. Salih al-Asadi, known as Ibn’al-Sabbägh who was born in 
639/124Í; the date of his death is’ unknown. See about him 
g1-Kahha a, 5:8; Ibn al-Jazari, 1:333 (no.1449). 

Al-Hilli, "Ijaza kabira," 103. 
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3.A1-Hilli at the Court of Uljaytü 


Ghazan (d. 703/1304), Uljaytü's brother and predecessor, 


became a convert to Islam in 694/1295.96 


This was a decisive 
step towards the revival of the Muslim community in Iran and 
Irad which had suffered greatly during the reign of his 
predecessors who had been hostile towards Islam.?? He 
attempted to restore the dominant position of Islam by 
re-establishing Islamic schools and mosques?® which had been 
destroyed by his predecessors. Although he adhered to Sunnite 
Islam he also paid special attention to the Shiites in Iran 
and Iraq.29 

After his accession in Dhü al-Hijja 703/July-August 
1304, Uljaytü, who had been baptized as a child! and had 
later become a Buddhist,!91 declared Islam the religion of 
state.102 at this time he adhered to the Hanafite school of 


103 


law.103 This was apparently due to the fact that while governor 


of Khuräsänl04 he was surrounded mainly by Hanafites.105 After 


See A.Bausani, “Religion under the Mongols,” in The Cambridge 
History of Iran (edited by J.A.Boyle. Cambridge: Cambridge 
University Press, 1968), 5:541-2; B.Spuler, Die Mongolen in 
Iran (Leiden: Brill, 1985), 154. The  Ilkhan Ahmad 
(d. 683/1284) who ruled from 680/1282 until 683/1284 “had 
already converted to Islam. However, he did not succeed in 
spreading Islam among the other members of the ruling 
ggciety; see Spuler, 69ff. 

Concerning the religious situation of Iran and Iraq under the 
Ygngols, see Spuler, 165ff; also Bausani, 538ff. 

Bausani, 542-4; also Abū 1-Qasim CAbd Allah b. Alī Qashài 
a'rikh-i Uljaytü," translated by Maryam Parvisi-Berger, in 
"Die Chronik über den Ilchan óljaitu (1304-16)" (Ph.D.Diss, 
Göttingen, 1968), 31. 

Qashani, 84ff; Bausani, 543; CAbd Allah b. Lutf Allah Hafiz 
al-Abrü, Dhayl-i jämi@ al-tawarikh-i Rashidi (edited by'Khan 
Baba Bayani. Intisharat-i Danishgah-i Tehran, no.88. Tehran, 
1889/1971), 101 n.1. 

Spuler, 158, 184. 

10lTpid., 158. 

102,)-Mustawfi al-Qazwini, 606. 

lO3oashani, 89. 

104Spuler, 90; IsmaCil b. Cali Abū l-Fida, The Memoirs of a 
Syrian ^ Prince Abu  'l-Fidā' Sultan of Hamáh 
(672-732/1273-1331) (translated by  P.M.Holt.  Freibürger 
Islamstudien, vol.9. Wiesbaden: Steiner, 1983), 18, 24-5; 
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703/1304 when he succeeded his brother as Ilkhan, he came 
under opposing influences at court. The first minister, 
Rashid al-Din, who was a ShafiSite and in conflict with the 
Hanafites at court,106 attempted to break their influence. For 
this purpose, he introduced in Ramadan 707/February-March 
1308 the Shäfi@ite scholar Nizam al-Din CAbd al-Malik 
al-Maraghi at court!Ó7 who engaged the Hanafite scholars in 


frequent debates.108 subsequently, he gained the confidence of 
the Ilkhan and was appointed the chief judge (gädi al-qudät) 
of Iran.109 He held this position until his death in Sha°ban 
716/0ctober-November 1316.110 apparently under his influence, 
Uljaytü was converted to the Shafi^ite school of law in 
707/1308.111 Disputes between the two groups, however, did not 
end.112 This apparently upset the Ilkhan so that he decided to 
abandon the ShäfiCite school also.113 Eventually he joined 
ShiSite Islam in ShaCbän 709/January-February 1310114 and 
ordered that the names of the twelve Imams be mentioned in 


the Friday ргаүегв115 and that they be substituted for the 


A.K.M.d'Ohsson, Histoire des Mongols depuis Tchinquiz-Khan 
iggau a Timour Bey ou Tamerlan (Amsterdam, 1852), 36. 

Qashani, 28, 34; Shushtari, 2:356; also CAbbas Zaryäb, 
"Struggle of the Religious Sects in the Ilkhanid Court," in 
i8 Persia Nel Medioevo (Rom, 1971), 465. 

Qashani, 89. 
107tbid., 74, 89. 
108тьіа., 89; shushtari, 2:357; Hafiz al-Abrü, 101 m.1; 
doghsson, 4:537. CCS 

Qashani, 74. 
110тьза., 190. 
lllrbid.; 89. 
ll2rbid., 89-90. 
li3pgafiz'al-Abrü, 101 n.1 (on p.102); d'Ohsson, 4:537-8. 
lláóashani, 93; no exact date of the conversion is known. 
However, in ShaCban 709/January-February 1310 (ibid., 93), 
the Ilkhan ordered the change of the coinage. Thus the date 
of his conversion must be either identical with, or precede, 
this event. (See also Ibn Abi l-Fadā'il al-Mufaddal, 
"Histoire des sultans Mamlouks," (edited'and translated by 
E.Blochet) Patrologia Orientalis 20 (1929):171-2 who reports 
also 709/1310 as the year when the conversion took place.) 
Other sources give earlier dates. Al-°Azzawi (1:489), who 
does not mention the earlier conversion from the Hanafite to 
the ShäfiCite school, dates the conversion in 707/1307-8. 
According to al-Afandi (1:361), Uljaytü joined ShiCism in 
198/1308-9. 

Hafiz al-Abrü, 101 n.1 (on p.103); d'Ohsson, 4:541; Ghäzän 
alréady' intended to exclude the names of the first three 
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names of the first four Caliphs on the coinage.116 
Uljaytü apparently tried unsuccessfully to convert the entire 
population of Iran and Iraq to ShiCism.117 

The sources differ about al-Hilli's role in connection 
with the Ilkhan's last conversion. Some biographical accounts 
of al-Hilli suggest that he was mainly responsible for 
convincing him of the truth of ShiCisn!l8 and they offer two 
versions of how he attracted the Ilkhan's attention,ll9 

One versioni?Ó says that Uljaytü in a state of anger 
divorced his wife, which he soon regretted deeply. The 
lawyers at court, however, could not find any way to nullify 
this divorce according to their laws and the only suggestion 
they could offer was that a ShiCite lawyer would be able to 
annul it. Consequently, al-Hilli was summoned to court where 
he engaged in discussions with Sunnite scholars. His success 
in defeating his opponents in the debate made such an 
impression upon Uljaytü that he adopted ShiCism.12l According 


caliphs from the Friday prayers but failed to do so 
following the advice of Rashid al-Din (Qashani, 87-8). 
Spuler, 159; Hafiz al-Abrü, 101 n.1 (on p.103); d'Ohsson, 


i341. 

fi Muhammad b. CAbd Allāh b. Batüta, The Travels of Ibn Battüta 
A.D.1325-1354 (translated with revisions and notes fron the 
Arabic text edited by C.Defrémery and B.R.Sanguetti by 
H.A.R.Gibb. Cambridge, 1958-71), 2:58-9; Abū l-Mahásin Jamal 


al-Din Yüsuf b. Taghribirdi, al-Nujün al-zähira fi'mulük 
wa-l-Qühira (Cairo: Dar MENS al-misriyya, 
1348-92/1929-72), 9:238; see also Zaryab, 466 where a Summary 
of the account of Shah Tahmasp Safawi's Takmilat al-akhbar is 
given; also Ibn Kathir, 14:77; 'Spuler, 202 n.78. Apparently, 
Uljaytü was more successful in motivating the members of the 
fort to embrace ShiCism; see Qashani, 92. 
E.g. al-Afandi, 1:361. 

ldoAl-Khwansari, 2:279 ff; al-CKmili, 24:231ff. 
120A1-Khwansari, 2:279-80. 
121тһе historical sources do not report such an event. However, 
in Muharram 707/July 1307 a debate took place between Nizam 

| CAbd al-Malik and his Hanafite opponents on adultéry 
and the legality of marriage with a mother and her daughter 
{Qashani, 89-90). During this debate, which was initiated by 
the Hanafites in order to defeat Nizam al-Din, both sides 
displayed extreme fanaticism. This event induced Uljaytü to 
turn away from both schools of law (ibid.). The version of 
the Shiite biographers пау be based on this event, although 
it took place before al-Hilli's time. 
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to the other version,122 the Ilkhan called scholars of several 
Islamic schools to court and ordered them to debate various 
theological questions. Owing to the impression al-Hilli made 
on Uljaytü, the latter embraced ShiCism. 

The historical sources of the period do not confirm 
these reports. Some of these sources attribute a decisive 
role in Uljaytü's conversion 709/1310 to another Shiite, Тај 
al-Din al-Awji from Mashhad+?3 who was the appointed minister 


of religious affairs.124 


According to another report, 
Uljaytü had a dream during his visit to Mashhad CAli in 
Rajab 709/December 1309 which moved him to adopt ShiSism.125 a 
thunder clap is also said to have influenced him to convert.126 
There are reports that Amir Tarmatäsh, who has been a close 
127 with sympathies for the ShiCites,!29 induced 
Uljaytü to embrace ShiCism; when Uljaytü abandoned the 
ShäfiCite school of law Amir Tarmatash suggested that he 
should consider the possibility of joining ShiCism.129 

The sources differ also about the date of al-Hilli's 
arrival at court. Al-Afandi states that he was already at 
court in 708/1308-9.130 Those sources, according to which 


advisor of Ghazan 


al-Hilli played a decisive role in the conversion of the 
Ilkhan to ShiCism, imply that al-Hilli arrived at court 
before Sha°ban 709/January 1310. In contrast, Qäshäni 

reports that al-Hilli and his son, together with some other 


Al-Khwansari, 2:279; Ibn Batüta also ascribes to al-Hilli a 
decisive role in Uljaytü's conversion to ShiCite Islam; see 
753 Batüta, 2:57; similarly Ibn Kathir, 14:77. 

Hafiz al-Abrü, 101, 101 n.1; see also al-Mustawfi al-Qazwini 
608; al-CAzzawi, 1:409; Shushtari, 58; Ibn Taghribirdi, 
5238. 
Марат, 116. on 2 ph al-Hi3ja 711/10 April 1312, he was 
executed because of his relations with Sa“ d al-Din, Rashid 
al-Din's opponent at court. The immediate occasion for his 
execution was a measure which Taj al-Din took in his function 
as minister of religious affairs, which Rashid al-Din 
jgliked (ibid., 116-7). 
LE 92; Shushtari, 
Rs 02). > 
127Q4=hänz, 91. 

id., 91. 

128тьја., 87. 
129Ihid., 81. 
1l30A1-Afandi, 1:361. 


59; Hafiz al-Abrü, 101 n.1 (on 
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ShiSite scholars, were summoned to court only after the 
conversion of Uljaytü to ShiCism.ljl From among those, 
Uljaytü ^ chose al-Hilli as an advisor while the other 
scholars were permitted to return home.132 
Al-Hilli subsequently had many discussions with Uljaytü on 
theological issues and introduced him to the teachings of 
ShiSism,133 These discussions ^ confirmed the Ilkhan in his 
decision to join this persuasion. 

Despite the contradictory reports of the different 
historians, there are a nunber of sound indications that 
al-Hilli arrived at court before the conversion. In RabiC II 
709/September-October 1309 he issued a teaching permit 
(ijaza) to Taj al-Din Abd al-Wahid al-Razi in Sultäniyya,134 
the city which Uljaytü had chosen for his future capital.135 
Moreover, according to the account of Rashid al-pinl36 
al-Hilli accompanied the Ilkhan in Rajab 709/December 1309 on 
a visit of the tomb of Salman Farisi. On the basis of this 
evidence it is likely that he had some influence in the 
conversion of Uljaytü. 


During their stay at court, al-Hilli and his son were 
frequently engaged in theological discussions with other 
scholars. There is evidence that they took part in a lengthy 
debate at court on 25 Dhü al-QaCda 710/14 April 1311,137 which 
Uljaytü himself proposed. In the course of the debate, the 
value of poverty was discussed.13® The ShiCite biographical 


1310авһапї, 93. 
32Tbid., 93. According to Ibn al-Fuwati (Majma?, 4/3:318-9), 
Pakhr al-Muhaggigin stayed at court’ only from 710/1310-1 


ards. 
ш е 

Hasan b. Yusuf b. al-Mutahhar al-Hilli, "Ijäza Taj al-Din 
артпа al-Razi," іп al-Majlisi, Bihar, 107:142. 
onen, Sat s 

Khwaja Rashid al-Din, "Fa'idat-i ziyärat," Farhang-i 
Fgjnzamin 23 (1357/1970):75. 

See J.van Ess, Der Wesir und seine Gelehrten (Abhandlungen 
für die Kunde des Morgenlandes, vol.XLV.4. Wiesbaden: 
fheiner, 1981), 44 

See van Ess, Wesir, 44; also Shams al-Din Muhammad b. Mahnüd 
Amuli, Nafa'is al-funün fi Cara'is al-Cuyun (edited! by 
Abū l-Hasan ЅһаСгапї. Tehran, 1377-79/1958-60), 2:259. 
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accounts of al-Hilli portray his superiority in this kind of 
debate over his Sunnite opponents and especially over Nizam 
al-Din CAbd al-Malik.139 

During his stay at court, al-Hilli dedicated his 
Risäla al-saCdiyya to the minister Sad al-Din who was an 
enemy of Rashid al-Din. This is surprising since al-Hilli was 
on general on good term with Rashid al-Din. The quarrels 
between the latter and Sa°d al-Din had apparently started in 
710/1310-1.140 on 10 shawwal 711/19 February 1312 Sad al-Din 
was executed for embezzlement.141 on 2 Dhü al-Bijja 711/10 
April 1312, Taj al-Din al-Awji, his two sons and some other 
men were executed because of their close relations with Sad 


al-pin.142 However, al-Hilli's relations with Rashid al-Din do 


not ‘seem to have deteriorated. In a list of proposed 
recipients of presents from Rashid al-Din written in 


712/1312-3,  al-Hilli is shown as due to receive a 


riding-horse with a saddle, a shoulder-belt and 2000 dinàr.143 


Rashid al-Din's competence as a scholar and his desire 
to exchange views with other scholars are evident in several 
of his works where he collected his correspondence with the 


representatives of various disciplines.144 al-Hilli's name 


139,)-shushtari, 1:571-2; also Hafiz al-Abrü, 101 n.l (on 
p-103); however, Nizam al-Din's performance cannot have been 
entirely unsatisfactory since he held his position as gädi 
al-qudat until his death in 716/1316 (see supra, p.24 
Moreover,  Qashani reports that  Uljaytü continued to 
appreciate his presentations after his conversion (Qashani, 
). 
H Ibid., 109ff; see also al-CAzzäwi, :418; Ghiyath al-Din 
Khwandamir, "Dastür al-wuzara'," (translated by Harbi Amin 
Sulayman, in al-Mu'arrikh al-iräni al-kabir Ghiyáth al-Din 
Khwandamir, by  Harbi Amin Sulayman. Cairo: al-Hay'a 
iyya al-Cänna li-l-kitab, 1980), 373ff; Hafiz al-Abrü, 


1420авһап1, 114; Spuler, 94; Hafiz al-Abrü, 98. 

‘Qashani, 116. 

143khwaja Rashid al-Din, Mukätabät-i Rashidi (edited by Muhammad 
Shafi^. Lahore, 1364/1945), 61 (no.15); the dating of this 
letter in 712 was proposed by J.van Ess 
("Biobibliographische Notizen zur islamischen Theologie," Die 

t des Orients 9 (1978):267). 

For these works, see van Ess, Wesir; in the introduction to 
his Kitab bayan al-haga'iq, Rashid al-Din stresses his own 
quality as a scholar and claims that he often defeated other 
scholars in discussions; see van Ess, Wesir, 39. Evidence for 
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occurs several times in the lists of scholars with whom he 
held discussions, or exchanged letters.145 on one occasion, 
al-Hilli himself addressed Rashid al-Din with two questions. 
First, he requested him to explain the apparent contradiction 
between a statement of the prophet in Qur'an XX:114 and a 
tradition from the Imam CAli. Secondly, he asked how the 
2 and XXXVII:24 on the one 
hand and Qur'an LV:39 on the other in regard to man's 


contradictions between Qur'an X 


responsibility for his sins might be resolved.l49 The fact that 
al 


illi, a scholar with a high reputation, posed questions 


to Rashid al-Din, a Jewish convert to Islam, and recorded 


them together with the апвмегв,147 indicates his eagerness to 
ingratiate himself with the vizier. The latter's 
appreciation of al-Hilli is in turn reflected by his 


inclusion of him in the list of those entitled to receive 
Presents. With the sum of 2,000 dinar assigned to him, 
al-Hilli appears to have been particularly favoured by 
Rashid al-Din, since several others received only 1,000 
dinars, and nobody more than 2,000 dinärs.148 

The relationship between Uljaytu and al Hilli was 


149 


apparently excellent.149 Uljaytü seems to have been most eager 


to acquire religious knowledge.150 AJ 


illi was highly 
regarded by him as a scholar and through him, the Ilkhan was 


Rashid al-Din's thorough acquaintance with philosophy can 
equally be found in al-Hilli's Kashf al-khafa' where he 
frequently mentions the 'vizier's views on philosophical 
qggstions. 

1405ее van Ess, Wesir, 47 (C 9). 

1498ee ibid., 47-8. ^ ^ 

Hasan b. Yüsuf b. al-Mutahhar al-Hilli, "Risäla fi su'älayn 
sa'äla  Canhuma Khwaja "Rashid al-Din," in:  Farhang-i 
Pygnzamin 19 (1352/1973) 1106-117. 

See Rashid al-Din, Mukatabat, 57-69; the financial recompense 
which he and other scholars received for their services was 
apparently generous; see Shihab al-Din Aba 1-Fadl Ahmad b. 
“Ali al-ÜAsqalani b. Hajar, al-Durar al-kaminà fi aCyan 
al-mi'a al-thamina (edited by Muhammad Sayyid Jadd al-Haqq. 
Cairo: Dar al-kutub al-haditha, 1966-7), 2:158 (no.1618)} Ibn 
Hajar then goes on to say polemically that al-Hilli was 

jgerly. £ 
Ties e.g. Ahmad b. Ali al-Maqrizi, al-Sulük li-maCrifat duwal 
al-mulük (edited by Muhammad Mustafa ziyadeh. Cairo, 
1884758), 2/1:278; al-Khwansari, 2:281. 

Van Ess, Wesir, 39. 
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introduced to Shiite theological dogmatics.1?l For this 
purpose, he frequently held conversations with al-Hilli,152 


Moreover, he appointed al-Hilli as a teacher in the mobile 


school, the madrasa sayyära, a position which was apparently 
reserved for scholars with a very close relationship with the 
Ilkhan.153 This school was apparently founded at the suggestion 
of Rashid al-Din!54 for the purpose of accompanying the Ilkhan 
wherever he went.!55 other scholars who were probably not so 
close to him were appointed to teaching positions in the 
numerous schools founded by him in Sultäniyya.156 There is 
also evidence that al 


lli used to accompany the Ilkhan on 


his journeys independently of the всһоо1.157 on several 


occasions, the Ilkhan addressed a specific question to 


al-Hilli about which the latter then wrote a treatise for 
him. This was the case concerning the question of the 
abrogation of religious law,l59 the merit of the veneration of 


159 and a question related to the Imamate.160 During his 


tonbs 
stay at Uljaytü's court he also wrote several polemical 


works which he dedicated to the Ilkhan. These were his Nahj 


Il ishani 
1527510... 53. ` 
153A1-Khwansari, 2:281. Apart from his the other teachers were 
Nizam al-Din Cabd al-Malikal-Maraghi (d. 716/1316), Nar 
al-Din CAbd al-Rahman al-Hakim al-Tustari, Burhan al-Din 
al-CIbri (d. 743/1343) and “adud al-Din al-1ji (d. 756/1355); 
Hafiz al-Abrü (101 п.1 (on p.104)) and al-Shushtari (2:300) 
jigolinclude Fakhr al-Muhaggigin among the teachers. 

Hafiz al-Abrü, 104. 
155A1-Shushtari, 2:360; Ghiyath al-Din Khwändanir, Ta'rikh-i 
habib-i siyar fī akhbar-i afrad-i bashar (edited by Jalal 
äl-Din Huma'i. Tehran: Kitabkhana-yi Khayyam, 1333/1954), ` 


33197. 
ye7Amuli, 2:258; Qashani, 52. 

See supra, p.27 for the visit at the tomb of Salman Farisi in 
709/1309; in Ramadan 712/December 1312 al-Hilli reports 
having stayed with ‘the Ilkhan in Jurjan 
b. al-Mutahhar al-Hilli, 
wa-l-mayn' (edited by Husa: 
1 AC lami, 1402/1982), 445. 

Jawäb al-su'al Сап hikmat al-naskh fi 1-ahkäm al-ilähiyya, 
fbjs treatise is Tost. 


See van Ess, Wesir, 42. 
1600авһапї, 93-6. _ 
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al-haqq wa-kashf al-sidg, the Minhäj al-karäma fi 1-imama, 


the Istigsä' al-nazar fi l-qadā' wa-l-qadar and the Kashf 


al-yagin fi fada’il Amir al-mu'ninin. 

It is noteworthy that  al-Hilli's son, Fakhr 
al-Muhaggigin, also gained high esteem at court while still 
relatively young - in 709/1309-10 he was only 27 years old. 
Although it is not certain that he was also appointed a 
teacher in the madrasa sayyära, Rashid al-Din mentions that 
he was occasionally asked either by him or by the Ilkhan to 
write a treatise on various subjects.161 

There is no definite information on the date of 
al-Hilli's departure from court. Hafiz al-Abrü reports that 
he and his son received permission to return to al-Hilla 
during the lifetime of Uljaytü.162 

This agrees with the reports of some historians that 
Uljaytü rejoined Sunnite Islam during his lifetime, mainly 
as a result of his failure to convert the people of Iran and 
Iraq to ShiCism.163 yet the Persian historians who were best 
acquainted with the situation at court do not confirm this 
and the numismatic evidence indicates that it was only 
Uljaytü's son, Abū Sa°id, who returned to Sunnite Islam.164 
CAbbäs Zaryäb argues that following the execution of тај 
al-Din Awji in 711/1312, ShiCite influence at court declined 
and to some extent Uljaytü turned away from ShiSism,165 This 
opinion cannot easily be supported by the historical evidence 
available. As seen above, al-Hilli's relations with Rashid 
al-Din, and apparently also with Uljaytü, were good at least 
until 712/1312-3 and it is unlikely that al-Hilli's departure 
from the court was due to Uljaytü's declining interest in 
Shifism following the disappearance of Таў al-Din Awji's 
influence at court. Moreover, Mufaddal reports that in 
716/1316-7 Uljayti supported a plan, proposed by Humayda b 
Abi — Numay al-Makki (4. 720/1320) and favoured by the 
Shi@ites, to march to Medina and destroy the tombs of Abū 


1615ее van Ess, Wesir, 44, 48 (с 10). 
1egHäfiz al-Abrü, 103. 
ibn Batüta, 2:58-61. 
1645ее al^CAzzawi, 1:409; Ibn Kathir, 14:77. 
Zaryab, 466. 
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Bakr and CUmar there. The plan failed because the Mongol 
attackers were defeated by an army of Arabs led by the Amir 
Muhammad b. STsa.166 uljaytü died only shortly afterwards.167 
The report clearly implies that Uljaytü continued to adhere 
to Shiite Islam until his death. 

There is firm evidence that al-Hilli and his son stayed 
in Sultäniyya during the first half of the year 715/1315.168 at 
some time between 3 Jumadd I 715/5 August 1315169 and 14 
Muharram 716/8 April 1316170 aj-Hilli apparently left 
Sultaniyya for al-Hilla. It is not clear how long he stayed 
there but he must have returned for some time to Sultüniyya 
where he is known to have been on 26 Jumädä I 716/16 August 
1316,17! four months before the death of Uljaytü on 27 Ramadan 
716 /13 December 1316. 


lé6spuler, 159; ¥.Ragib, "Un épisode obscur d'Histoire 
Fatimide," studia Islamica 48 (1978):131; Ibn Kathir, 14:78; 
{180 Maarizi, 2/1:147-8. 

Ibn Taghribirdi, 9:238-9; Ibn Kathir, 14:78. 
1680n 6 Rabi© I or Rabi? II 715/10 June or July 1315, Fakhr 
al-Muhaggigin completed his Mi@räj al-yagin fi sharh nahj 
al-mustarshidin in Sultäniyya; see Agha Buzurg, DharíCa, 

8237. 

[I Chie aate, alpint completed a section of his Tadhkira in 
Sultāniyya; see Hasan b. Yūsuf b. al-Mutahhar al-Hilli, 
Tadhkirat al-fugaha (Tehran: al-Murtadawiyya, 1984), 89; 
вее also  M.Shirwani,  Fihrist-i _ñuskhahāy-i khattI-yi 
Kitabkhana-yi Waziri (Tehran, 1350sh), 1:52-3; Fihilst-i 
kutub-i Kitabkhana-yi mubāraka-yi Astän-i Quds-i Ridawi, 
{ygshhad, 1305sh-) 5:383) 

On this date, al-Hilli completed another section of the 
Tadhkira in al-Hilla; see his Tadhkira, 1:295. See, however, 
M.T.Dänishpazhüh, "Nuskhahay-i khatti-yi Kitabkhana-yi Ayat 
Allah Ridawi dar shahr-i Kashan," Nashriyya-yi Kitabkhana-yi 
Markazi-yi  Danishgah-i Tehran dar  bara-yi  nuskhahay-i 
khatti 7 (Tehran, 1353sh): 33 and Fihrist-i Ridawi, 5:382 
where no place is mentioned. 

On this date, he completed another section of his Tadhkira; 
see his Tadhkira, 2:451; see also Fihrist-i Ridawi, 5:383. 
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4.Al-Hilli's Last Years 


From various notes in the sources it is evident that 
al-Hilli stayed during this period mostly in al-Hilla where 
he was engaged in teaching. There is evidence that in 
717/1317-8 Sayyid Muhanna' b. Sinan, who had formerly been 
9а9ї in Medinal7? and arrived in Iraq in 716/1316-7,173 studied 
with al-Hilli in the latter's home in al-Hilla.174 at this 
time al-Hilli had already compiled his answers to some 
questions posed by him. Sayyid Muhanna' records that he 
formulated his questions in Baghdad and then sent them to 
al-Hilli in — al-Billa.l75 а phü al-Hijja 
719/January-February 1320 al-Hilli issued an ijäza to Sayyid 
Muhanna' which, according to his own testimony, was written 
in al-Hilla.176 The same applies to al-Hilli's second ijäza to 
Sayyid Muhanna' which he wrote in Muharram 720/February-March 
1320.177 Further evidence that al-Hilli lived in his home town 
during this period is provided by his Tadhkira, parts of 
which he finished in al-Hilla on 6 Ramadän 718/1 November 
1318,178 on 12 Rabi© r 719/3 May 1319,179 on 19 shawwal 719/ 3 


Al-Bahrani, 208 n.28 (on p.209); about him, see al-Afandi, 
5:222-3;'  al-CAmili, 49:18ff (по.11077);  Aghà Buzurg, 
agät,5:223-5; Ibn Hajar, 5:138 (no.4864) 

Agha Buzurg, Tabagát, 5:224; idem, DhariCa, 5:238. 
173Al-Hilli, Ajwiba, 13. 
175тЬі4., 13,18 
176, ni, "rà ^ RIAM 

Al-Hilli, "Ijäza li-Muhanna' b. Sinan," 146; in the edition 
of this ijaza in al-Hilli's Ajwiba (117), no place is 
mentioned. Agha Buzurg' (DhariCa, 1:178 (no.910); Tabagät, 
5:224) reports the date as Dhü al-Hijja 709/May 1310 for 
tbjs ijàza. This must be a mistake. 

Al-Hilli, — Ajwiba, 157; see also idem, "Ijäza 
ukhra li-l-Sayyid Muhanna' b. Sinan," in al-Majlisi, Bihar, 
192:149 where no place is mentioned. » 

See CA.Ha'iri et al., Fihrist-i Kitäbkhäna-yi Majlis-i 
Shüräy-i Milli (Tehran, 1305-57sh), 17:235;  Danishpazhüh, 
"Kashan," 33; O.Loth and R.Levy, A Cataloque of the Arabic 
Manuscripts in the Library of the India Office, (London, 
1827), 2:307. 

See Loth, 2:308; Agha Buzurg, DhariCa, 4:44. 
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December 1319180 and on 16 Dhü al-Hijja 720/17 January 1321.181 
On 15 Sha°ban 723/19 August 1323 al-Hilli issued the great 
ijäza to the Banü Zuhra.182 unfortunately, he does not mention 
the place of his writing. 183 

According to Ibn Hajar, al-Hilli performed a pilgrimage 
to Mecca in the last years of his life where he is said to 
have met Ibn Tayniyyal®# but this report is not confirmed by 
any other source.185 Moreover, Ibn Taymiyya is not known to 
have made a pilgrimage during the years in question. 186 


lüÜpinrist-i Ridawi, 5:383. 
l91A]-Hilli, Tadhkira, 2 
nuskhahi 
{Yashhad, 1976 һа Buzurg, Dh. 
See also al-Bahrani, 201 n.18 (on p.203) according to whom 
{his idaza was dated 25 ShaCban/29 August. 
AI-Hilli, "Ijaza kabira," 137. 
184тьп'Најаг, 2:159; the report that al-Hilli met Ibn Taymiyya 
was later added to the margin of the Durar al-kàmina (ibid., 
n.2). E 
tsai Mona (1:384-5) quotes the passage from the Durar 
al-kämina (without the marginal note) and expresses his 
dggbts about it. 


See H.Laoust, "Ibn Taymiyya," Encyclopaedia of Islam, 3:952. 


61; see also M.Fadil, 


Fihrist-i 
ishkada. a 
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5.Al-Hilli's Students 


With his high reputation as a scholar, al-Hilli 
attracted a large number of students during his life.187 

The most important of them was his son, Fakhr 
al-Muhaqqiqin (682/1283-771/1369)188 who accompanied him 
everywhere until the father's death in 726/1325. According to 
the biographical reports on him he was an outstanding 
scholar. He wrote commentaries on a number of his father's 
works. In regard to al-Hilli's legal works, he wrote Idäh 
al-fawa'id fi hall mushkilät al-qawa°id!®9 and Sharh khutbat 
al-gawä@id which are both commentaries on al-Hilli's QawaCid 
al-ahküm. Further, he wrote Ghàyat al-su'al,l9Ó a commentary on 
his father's Tahdhib al-wusül on legal methodology. Of the 
latter's theological works, he commented on the Nahj 


al-mustarshidin.191 ge also wrote a number of independent works 
on theology such as the Kafiya fi I-kaläm.192 From Fakhr 
al-Muhaggigin's different ijäzas it appears that he started 
teaching together with his father and eventually took over a 
number of the latter's students after his father's death.193 
Some of his ijazas are dated between 701/1301-2 and 
706/1306-7. This shows that he was recognized as an 


outstanding scholar while still relatively young. 


187see infra, рр.93-5, for a list of the ijāzat which he had 
188uea to his different students. 
About him, see al-Bahrani, 190-4 (no.73 al-Khwansari, 
6:330ff; al-Afandi, 5:77ff; al-Kahhala, 9:228; al-CAnili, 
18532 (no.9806); Brockelmann, GAL, 2:212; GALS, 2:209. 
190598 Brockelmann, GAL: 207. 
191868 Agha Buzurg, DhariCa, 13:169. 
1921bid., 14:163. 
Ibid., 17:250; see also Modarressi, 76, 103, 119, 152, 163 
£35 his legal works. 
See later. 
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Two further important students of al-Hilli were his 
nephews CAmid al-Din (681/1282-3 - 754/1353)194 and Diyä' 
al-Din al-ACraji al-Husayni (683/1284 -  5-after 
740/1339-40). Both also appear sometimes in the ijäzas of 
various scholars as teachers besides al-Hilli and Fakhr 
al-Muhaqqiqin.195 This suggests that they, too, took over some 
of al-Hilli's students after the latter's death. Since both 
were born around the same time as Fakhr al-Muhaqqiqin, it may 
be assumed that all three began their studies with al-Hilli 
at about the same time. However, while there is clear 
evidence that Fakhr al-Muhaggigin accompanied al-Hilli to 
the court of Uljaytü and on the trips of the madrasa 
sayyära, no such evidence is available regarding CAmid al-Din 
and Diya" al-Din. Yet the possibility that they also attended 
this school should not be ruled out. Like  Fakhr 
al-Muhaqqiqin, the two brothers wrote commentaries on several 
of al-Hilli's works. CAmid al-Din commented on al-Hilli's 
Tahdhib al-wusüll96 and on the QawaCid al-ahkäm.197 of al-Hilli's 
theological works, he wrote commentaries on the Маһ) 
198 and the Anwar al-malaküt.199 piya' al-Din 
wrote a commentary on the Tahdhib al-wusül,200 and another one 


al-mustarshidin 


on the Nahj al-mustarshidin?9! which he completed in 
703/1303-4. Moreover, he commented on the Taslik al-nafs. 


The commentaries of the brothers on al-Hilli's Tahdh 


al-wusül were especially important. These two works were 


vital for the development of ShiCite legal methodology. In 


l94about him, see al-Khwänsäri, 4:264-8 (no.394); Ibn Fuwati, 
Sjam, 2:925-6. x 
See later. 
196вее Aghà Buzurg, Dhari?a, 13:168. 
Kitab fi kanz al-fa: id fi hall mushkilat al-gawi 
ibjd-, 18:162. 7 
Tabsirat al-tälibin fi sharh nahj al-mustarshidin, see ibid., 


Cid, see 


35318. 
sense ibid., 13:115. 
Munyat al-labib, see ibid., 13:168. 
20lTadhkirat al-wäsilin fi nahj al-mustarshidin, see ibid., 


31. 
2 dan ai-labs fi sharh taslik al-nafs, see ibid., 2:498. 
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> 


his ЈапіС al-bayn, the Shahid al-awwal Shams al-Din Muhammad 
b. Makkī (d. 786/1384) joined these two commentaries 
together with some additional useful notes by himself. 203 

Al-Hilli's ijäzas indicate that the circle of his 
students in al-Hilla was already large by the time he left 
for the court of Uljaytü. 

Among these students was Jamal al-Din Abū al-Futūh b. 
"Ali b. Awi204 who received an ijäza from al-Hilli in 
705/1305-6.205 gvidence exists that he studied in 703/1304 with 
а1-н1111206 and was also a student at the madrasa sayyära.207 не 
studied also with Fakhr al-Muhaggigin who issued to him two 
ijäzas in 705/1305-6.208 sharaf al-Din Husayn b. Muhammad b. 
209 


Ali al-CAlawi al-Husayni al-Tüsi received his ijäza in 


Muharram 704/August-Septenber 1304 for al-Hilli's Irs 

al-adhhän.?10 Cali b. IsmäCil b. Ibrahim b. Futüh al-Gharawi?ll 
was given an ijäza by al-Hilli on 12 Rajab 701/13 March 1302 
for the latter's Irshad al-adhhan?!? and by Fakhr al-Muhaggiqin 
in 705/1305-6.213 In Rajab 705/January-February 1306 al-Hilli 


issued an ijäza to Rashid al-Din “Ali b. Muhammad Rashid 
214 


al-Awi who studied the Risalat a 


isäb of Nasir al-Din 


203500 ibid., 23:207-8; also Modarressi, 8 


204 
See about him Agha Buzurg, Tabagät, 
205see Agha Buzurg, DhariCa, 1:176 (no.898); also al-CAnili, 


74. 
% Не completed оп 21 Ramadan 703/29 April 1304 а copy of 


al-Hilli's Mabadi al-wusül’ and received an Ijäza for this 
from al-Hilli; see Agha Buzurg, Tabagät, 5:5. 
ET 20 Rajab 717/29 September 1317 hé completed in Sultani 
a copy of Mitham al-Bahrani's Qawa°id  al-maram; вее 
а Buzurg, Tabagät, 5 
Зава в Agha Büzurg, DhariSa, 1:234-5 (no.1232); idem, Tabagät 
5:5. The two ijazas were issued for al-Hilli's 
al-wusül ila Сіп al-usül his Nahj al-mistarshidin. For 
the quotations of the two ijazat, see H.CA.Mahfüz, "Nafa'is 
al-Makhtütät al-CArabiyya fi Iran,"  Majallat — MaChad 
gMakhtütat al-CArabiyya 3 (1957):19-20. 
Husayn b. Bar b. Sali Sharaf al-Din 
al-CAlawi al-Husayni 'al-Tüsi; about him, see Agha Buzurg, 
agat, 5:58-9. 
See Agha Buzurg, Tabagät, 5:58 for the quotation of this 
ijgza; see also idem, DhariCa, 1:177 (no.903). 
Zayn al-Din CAli b. Isma^il b. Ibrahim b. Futüh; about him, 
Agha Buzurg, Tabagät, 5:134. 
ns Agha Buzurg, Dhari^a, 1:177 (no.904). 
2145ее ibid., 1:235 (mo.1233). 
See al-Afandi, 4:205; Agha Buzurg, DhariCa, 1:177 (no.905). 
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al-Tüsi with al-Hi111.215 Al-Afandi holds that this student is 


not to be identified with the minister Rashid al-pin.216 


Agha Buzurg, however, seems to identify him with the vizier.217 
Since it is known that al-Hilli had discussions and 
corresponded frequently with Rashid al-Din it would be 
possible that he gave the latter an ijäza. However, the date 
seems to preclude this. Al-Hilli arrived at the court only 
in 709/1309, and it is extremely unlikely that Rashid al-Din 
could have left the court for a while in order to study with 
al-Hilli. Another student of his at this time appears to have 
been Rukn al-Din Muhammad b. Muhammad al-Jurjäni al-Gharawi, 
author of a commentary on al-Hilli's Mabadi' al-wusül which 
he completed on 19 Shawwal 697/30 July 1298.218 piya' al-Din 
Abū Muhammad Hārūn al-Tabrisi?19 received his ijäza for 
al-Hilli's QawaCid al-ahkäm on 17 Rajab 701/18 March 1302.220 
In 707/1307-8, al-Hilli issued an ijàza for his QawaCid 
alcahkam to Muhammad b. al-Husayn b.  al-Hasan b. 
ali al-Hargali.??1 The latter had also studied with the 
Muhaqqiq al-awwal.222 Ciz; al-Din al-Husayn b. Ibrahim b. 


Yahya al-Astarabadi??3 received al-Hilli's ijäza on 28 Safar 
708/17 August 1308.224 

The students to whom an ijäza was issued between the 
years 709/1309 and 714/1314-5 are probably those who attended 
al-Hilli's lessons at the madrasa sayyära. Among them were 


S1cAl-Afandi, 4:205. 

Ibid., 4:205. 
2178gha Buzurg, Tabagät, 5:147. 
218сһауаё al-badi fi sharh al-mabädi'; see Agha Buzurg, DhariCa, 
16810. About Rukn al-Din, see al-CAnili, 46:29 (no.2447). 

Diya’ al-Din Abū Muhammad Harün b. Najm al-Din Hasan Mir 
Shams al-Din CAIi b. "al-Hasan al-Tabrisi; see about him 

jā Buzurg, Tabagät, 5:42; 'al-Khwansari, 2:264-5. 

D Buzurg, Tabagat, 5:42; idem, DhariCa, 1:178 (no.912); 
3)50 al-Khwansari, 64-5. 

See Agha Buzurg, DhariCa, 1:177 (no.906). See about him, 
idem, Tabagat, 5:179-80; also al-Hurr al-CAnili, 2:245 
(no.7217; he reports that al-Hargali also studied al-Hilli's 

htalat al-shiCa with the author. E 

See Agha Buzurg, Tabagät, 5:179-80; the Muhagdiq al-awwal 
gave him an Ijàza for his Shara'i? in 671/1272-3; see ibid.; 
aggn. База, de 

See about him Agha Buzurg, Tabagät, 5:54-5. 
2245ее Agha Buzurg, Dharica, 17177 (по.902). 
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Tagi al-Din Ibrahim b. al-Husayn b. Cali al-Amuli225 who 
received his ijäza in 709/1309-10.226 apparently, he was 
already studying in 706/1307 in al-Hilla, since Fakhr 
al-Muhaggigin issued an ijäza to him on 12 Ramadan 706/17 
March 1307.227 Among these students was also Siraj al-Din Hasan 
b. Baha’ al-Din Muhammad b. Abi al-Majd al-Siräbshanawi 
(ijàza dated Jumädä I 715/August-September 1315)228 and тај 
al-Din Mahmüd b. al-Qàdi САЬа al-Wahid al-Räzi229 (ijäza dated 
Rabi? II 709/Septenber-Oktober 1309).230 The latter received 
his ijäza in Sultaniyya.231 

One of al-Hilli's outstanding students, whom he taught 
most likely also at the madrasa sayyära, was Qutb al-Din 
Muhammad (ог: Mabmüd) b. Muhammad al-Räzi ^ al-Büwayhi 
(d. 766/1365)232 who received his ijaza on 3 Sha°ban 713/23 
November 1313 in the region of Waramin.?33 He is famous 
especially for his works on logic, such as his commentary on 
the Risala al-shamsiyya of al-Katibi, and on philosophy. He 
evidently was a scholar of some repute even at this time 
Since he was included in Rashid al-Din's list of scholars 
entitled to receive gifts.234 

A number of al-Hilli's students appear to have joined 
him after he returned from the court of Uljaytü or may have 
returned with him from there. Among the former was probably 


Muhammad b. Muhammad b. Yar who received his ijäza in Jumädä 


225rbrahim b. al usaya b. Ali al-Shaykh Taqi al-Dīn al-Amuli; 
about him Agha Buzurg, Taba 5:2. 
леа Buzurg, DhariCa, 1:17 (no.897) . 
227Aghā Buzurg, Tabagat, 5:2; idem, Dhari?a, 1:234 (no.1231). 
Agha Buzurg, DhariCa, 1:177 (no.900); about him, see idem, 
agat, 5:49. 
Haband b. Muhannad b abd al-Wahid al-Räzi; see about him 
а Buzurg, Tabagat, 5:210-1. 
EUR Tjaza li-Taj al-Din Mahnüd al-Räzi," 142; see also 
ägha Büzurg, Dharia, 1:178 (no.908). _ 
232À1-Billi, "Ijaza li-Tàj al-Din Mahmüd al-Razi," 142. 
Aboüt him, see  al-Qummi, 3:61-2; al-Kahhala, 11:215; 
al-Bahrani, 195-6; Nima, 469ff.; Shushtari, 2:212-3 
al-Suyüti, Bughya, 2:881 (no.1981); al-Khwansari, 6:38-48 
al-Afandi, 5:168-172; Abü Nasr CAbd al-Wahhab b. Taqi al-Din 
al-Subki, Tabagat al-ShafiCiya al-kubra (Cairo, 
4333-4/1905-6), 6:31. 
Hasan b. Yüsuf b. al-Mutahhar al-Hilli, "Ijaza li-Qutb al-Din 
3144821," in al-Majlisi, Bihar, 107:140. 5 
Rashid al-Din, Mukatal , 65 no.28. 
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ІІ 724/May-June 1324 for al-Hilli's Tahrir al-ahkam?35 and 


Sayyid Muhanna' b. Sinän.236 Another student of al-Hilli was 
Тај al-Din b. al-MuCayya (d. 776/1374)237 according to the 
latter's testimony in an ijàza which he issued to one of his 
students.238 не reports there having studied also under the 
guidance of Fakhr al-Muhaggigin and the brothers CAmid al-Din 
and Diya’ al-Din al-ACraji.239 Ibn al-MuCayya became a renowned 
scholar who wrote a large number of works in various fields 
such as tradition, law and history.240 

According to the Shahid al-awwal two more scholars 
studied with al-Hilli.24l These were Radi al-Din Abii l-Hasan 
ali b. Turäd al-Matarabadi (а. 762/1360-1),242 a scholar who 
taught later in al-Hilla,243 and Jamal al-Din Ahmad b. Yahya 
al-Mazyadi (d. 757/1356)244 whose primary competence was in 


law. 


2355ее даһа Buzurg, DhariCa, 1:178 (no.909); idem, Tabagät, 
4212. 
3 About him, see supra, p.33. 
237about him, see al-Afandi, 5:152-3; al-Khwansari, 6:324-9; 
al-Hurr al-CAmili, 2:294-5 (по.887); al-CAmili, 46:196 
$9g-2630). 
Muhammad b. al-Qàsim b. al-Husayn b. al-MuCayya, "Ijäza 
Jágl-Sayyia Shams al-Din," in al-Majlisi, Bihàr, 107:174. 
Ibid., 174-5; see also al-Khwansari, 6:326. 
2405ее al-Khwansari, 6:325 for a list of his works. 
241see ibid., 7:5. 
242about him, see al-Bahräni, 190 n.1. 
243see ibid. f 
244about him, see al-Afandi, 3:369; al-Khwansari, 4:345 ff 
(no.409); al-Bahrani, 190 n.2. 
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CHAPTER II 
WORKS OF AL-HILLI 


1.General Introduction 


The principal sources for our knowledge of al-Hilli's 
works derive from the author himself. In his biographical 
work Khulasat al-aqwal, he offers an article on himself 
containing a list of his works up to Rabī II 693/March 
1294.1 In Muharram 720/February-March 1320, he issued a 
teaching permit to his student Muhanna' b. Sinàn authorizing 
him to teach his works and this ijaza includes a list of some 
of al-Hilli's books up to this date.? 

Despite this fortunate circumstance there are a number 
of problems connected with the use of these two lists. 

In regard to the KH list, it is evident that its 
contents cannot be as originally included in 693/1294. It 


contains a number of works which al-ı 


11i is known to have 


Started to write much later. The most striking examples are 


lRijal, 45. According to Agha Buzurg (DhariCa, 23:12), the 
list was dated 7 Rabi^ II 693/7 March 1294. This list will be 
referred to in the following as KH. The following copies of 
the Khuläsa have been consulted: (1) Rijàl al-CAllama (edited 
by Muhammad Bahr al-CUlüm. Najaf: al-Haydariyya, 1961), 45-48 
= KH 1; (2) Kitab al-rijal (Tehran, 1311-2/1893-5), 23-25 = 
KH 2; (3) MS Bibliothéque Nationale, 384r-v = KH 3; (4) MS 
Los Angeles M959, 5-7 = KH 4; (5) MS Ismaili Institute 409, 
19v-20v = KH 5; (6) MS IsmaCili Institute 104, 14v-15r = KH 
6; (7) MS IsmaCili Institute 103, 20v-22r = KH 7; (8) MS 
Princeton University Library New Series 770, 17r-1l8r = KH 8; 
(9) MS Princeton University Library New Series 880, 23vff. - 
KH 9; (10) MS Staatsbibliothek Preußischer Kulturbesitz, 
Berlin, Orientabteilung 9926, 25v-27r - KH 10; (11) MS 
Staatsbibliothek Preußischer Kulturbesitz, Berlin, 
Orientabteilung 9927, 26r-28r = KH 11; (12) quotation in 
gi-Khwansari, 2:271-3 = KH 12. 

This list will be referred to in the following as IM. The 
following copies have been used: (1) in al-Majlisi, Bihar 
107:147-149 = IM 1; (2) in al-Hilli, Ajwiba (Qum: al-Khayyam, 


1401H.), 155-157 - IM 2; (3) MS India Office 1797 
(278v-279r) - IM 3; (4) MS Princeton University Library New 
Series 960 (32v-33r) - IM 4; (5) quotation in al-Afandi, 


1:367ff - IM 5. 
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the works which he composed at the request of Uljaytü which 
he certainly did not begin before Rabi° II 
709/August-Septenber 1309, the earliest date when there are 
safe indications for al-Hilli's presence at the court.? This 


^ cannot 


impression, already current among medieval authors, 
therefore be explained by his statement at the end of the 
list that some of the works included have not yet been 
completed. 

Further evidence for frequent later additions to this 
list appears from its arrangement. At first sight, it lacks 
any internal order. The titles are often not placed in the 
appropriate sections but appear at random anywhere in the 
list. It is, however, possible to establish sections in the 
list which point to an originally logical arrangement.Ó In 
addition to the presumably original sections, there are for 
some subjects, such as law and theology, additional sections 
which are completely detached from these original sections 


7 


and which were most likely added later.’ Other titles are 


placed between or in the middle of inappropriate sections.® 
It is likely that most of the additions were made during 
the author's lifetime and presumably even by 
al-Hilli himself. As a biographic work, the Khuläsa belonged 
to the curriculum which al-Hilli used to teach. Evidence for 
this is found in teaching permits issued by him to numerous 
students of this work.) In the course of this teaching he 
presumably regularly added the titles of those works which he 
wrote later. Later writers added even more titles to it but 


many of these later additions did not become standard. It is 


See supra, p.27. 
. al-Afandi, 1:377. 


8 
4 


For the following examples, the numbers of the titles 
correspond to KH 1. Titles 1 - 6 are legal works, titles 7 - 
9 are works on traditions, titles 11 - 14 are exegetical 
works, titles 17 -25 are works on theology, titles 28 - 35, 
except title 32, are works on philosophy, titles 36 - 40 are 
Works on grammar. 

Titles 45 - 49 are legal works, titles 51 - 53 are works on 
fheolosy. 

E.g. titles 10, 50, 54, 55, 56, 57, 58. 
Jee Agha Buzurg, Dharióa, 7:214-5. 

See e.g. al-Afandi, 1:372 ff. 
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therefore impossible to consider the list as an indication of 
the date of composition of the works included; it only 
indicates the authenticity of the titles as works by 
al-gilii. 

The problems of the IM list are of a different nature. 
Since it appears in a teaching permit and since it was 
written only six years before al-Hilli's death, its content 
seems to have remained largely unchanged. This is supported 
by the fact that the list is clearly subdivided into 
sections whereby each title appears in its appropriate 
section and no section is duplicated. It can, therefore, 
safely be assumed that the titles included were either partly 
or completely written before 720/1320. 

Yet the IM obviously does not include all of al-Hilli's 
works. Owing to its nature as a teaching permit, 
al-Hilli appears to have included only those works which were 
suitable as books for the purpose of teaching. He therefore 
excluded, for example, his polemic writings which he composed 
at the request of Uljaytü and, apparently, also works which 
he did not consider as important enough to be included. Thus, 
neither of the lists are reliable, exhaustive catalogues of 
al-Hilli's entire works. 

This defect led later authors to add the missing titles 
to their own lists of al-Hilli's works!! and this resulted at 


times in erroneous attributions.12 


Hsee Ana Eras Pi 75ff; al-Khwansari, 2:273ff. 

?rhe following works were erroneously attributed to 
al-Hilli by some of his biographers: Rasä'il al-dala'il 
al-burhaniyya, Kitab al-asrar fi l-imama, and al-Kashkül. For 
these see al-°Amili, 24:255-6. Other works falsely attributed 
to him were the MuCtamad (Agha Buzurg, DhariCa, 21:213-4) 
and the Majämi©  al-akhbar (ibid 5:37, — 19:374). 
Al-Khwansari further attributed to him a work entitled 
Hashiyat talkhis al-maram. Al-Afandi (1:379-80) rejected the 
éxistence of such a work, suggesting that this Hashiya 
consisted simply of a small number of marginal notes by 
al-Hilli on his Talkhis See also Agha Buzurg, DhariCa, 6:47. 
Another work usually attributed to al-Hilli is entitled 
al-Hujaj al-gawiyya fi ithbat al-wasiyya (edited by Muhammad 
Hadi al-Amini. Najaf: Dar al-kutub al-tijariyya, n.d.). 
Agha Buzurg has shown (DhariCa, 6:265, no.1449) that this 
work cannot possibly have been written by al-Hilli. 
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Another more reliable source for establishing a complete 
list of his works is internal evidence which points to their 
authenticity. 


The following discussion of al-Hilli's works is divided 
into two parts. First, each subject on which he composed 
works will be discussed separately; here, the main aim is 
to establish the chronological order of the works which 
belong to it and to determine the relative importance and the 
specific characteristic of each work. 

In the appendix, a systematic alphabetical list of his 
writings will be given. The titles are arranged according to 
the Arabic alphabet. An attempt has been made to give the 
exact titles as used by al-Hilli himself. If different titles 
occur preference has been given to the one given in the works 


themselves. In regard to lost works whose titles differ in 
various copies of the KH list and the IM list, no reasonable 
preference could be exercised. Variants of titles will be 
mentioned. The information in this list consists first of the 
title of the work together with an indication of where the 
work has first been mentioned. IM, KH, or KH/IM shows that 
the work is included always in the indicated list. KH" 
indicates that only some copies include the title and that it 
is definitely known that the title has been added to the list 
at a very late stage. КН^^ indicates that none of the 
consulted copies of the KH include this title, but that 
Agha Buzurg reports that there are some copies of the KH list 
which do include this title. These additions are usually very 
late and must almost certainly be considered erroneous. IM" 
indicates that not all copies of the IM list include this 
title. This is usually because of a fault of the copyist and 
as such without serious implications for its authenticity. IE 
signifies that the work in question is authentic on the 
basis of internal evidence, even though it is not to be found 
in either of the lists. DH signifies that Agha Buzurg 
attributes this title in his DhariCa to al-Hilli without any 
further information why he does so. DH” signifies that the 
work in question was attributed to al-Hilli by later authors. 
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References are given in the appropriate section in the 
рһагї©а. RU signifies that al-Afandi attributes this work in 
his Riyäd al-Culamä to al-Hilli while it is not listed in the 
Dhar 


The list Furthermore includes a reference to 


Agha Buzurg's DhariCa which contains additional valuable 


information about the work and especially locations of 
manuscripts mostly in private libraries in Iran and Iraq. 
Since the Оһагї©а is accessible, the information given there 
will not be included in the present list. As far as it could 
be established in the first part, the dates of composition 
will also be indicated. 

The most important editions of published works will be 
listedl3 and the locations of manuscripts of extant works will 
also be given. Since most of the consulted manuscript 


catalogues are available in print, neither the date of the 


l3ror further editions, it is advisable to consult 
Baba Mushar, Mu'allifin-i kutub-i chapi 
farsi wa-Carabi (Tehran, 1340-4/1961-5), 2:669-677 and 
al-Jabbar Abd al-Rahman, Dhakha'ir al-turath 


al-Carabi al-islami (Basra, 1401-3/1981-3), 1:241-243. 
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copies nor whether they are complete will be indicated.14 
Although an attempt was made to consult the catalogues of all 
the relevant manuscript collections, the information given 
cannot be considered exhaustive. For the theological works, 
a list of the important commentaries in Arabic will be 
offered. ‘Translations into European languages will likewise 


be noted. 


The abbreviations which are used in this section are 
identical with those employed by Modarressi (218-237). The 
following abbreviations of catalogues are not listed there: 
Agha Hakim "Kitabkhana-yi Agha-yi_ Hakim dar Najaf," 
Nashriyya-yi Kitäbkhäna-yi Markazi-yi Danishgah-i Tehran dar 
Бага-уі nuskhahay-i khatti, 5 (1346sh 20-28; Bibliothéque 
Nationale = G.Vajda and Y.Sauvan, Catalogue des Manuscrits 
Arabes, (Paris: Bibliothèque Nationale, 1978-85); Chester 
Beatty - A.J.Arberry, The Chester Beatty Library: A Handlist 
of the Arabic Manuscripts (Dublin: Walker, 1955-66); Fayid 
Mahdawi Ahmad al-Husayni, “Maktabat al-Fayid al-Mahdawi," 
Turäthu: 9° (1407H.):23-69; IsmaCili Institute = A.Gacek, 
Catalogue of Arabic Manuscripts in the Library of the 
Institute of IsmaCili Studies (London, 1984-5); Oppenheim = 
Oppenheim Stiftung/Cologne, no published catalogue available; 
Princeton = R.Mach and E.L.Ormsby, Handlist of Arabic 
Manuscripts (New Series) in the Princeton University Library 
(Princeton: Princeton University Press, 1987); Ridawi = the 
first volume of the catalogue referred to by Modarressi (233) 
is now available in a new edition: Ali Ardalan Jawan, 
Fihrist-i kutub-i khatti-yi Kitäbkhäna-yi Markazi-yi Astan-i 
Quds-i Ridawi (Intisharat-i kitabkhana-yi markazi-yi Astan- 
Qudsi-i  Ridawi, по.12. Mashhad, 1365/1987); Rampur 
Imtiyäz CAli CArshi, Catalogue of the Arabic Manuscripts in 
the Raza Library, Rampur (Rampur: Raza Library publications 
series no.12, Rampur: Raza Library Trust, 1963-77). 
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2.Theological Works 


Al-Hilli's first work on theology was his Manähij 


al-yaqin fi usül al-din. This is known from the introduction 
to his Kitab ghayat al-wusül, where he states that Manähij 


al-yagin and Asrär al-khafiyya were his first works on 


theology and philosophy.!? The Manähij were completed on 6 
Rabi€ II 680/25 July 1281.16 The work was highly regarded by 
al-Hilli himself and it must be considered as second in 
importance, just after his most extensive work on theology, 
the Nihayat al-maräm fi Cilm al-kaläm. Evidence for this is 


that he not only refers to the Manähij in his other 
theological and philosophical writings before he started 
writing the Nihäyat al-maram,17 but even in his later works he 
often refers both to the Nihäya and the Manähij.1® Moreover, 
al-Fadil al-Migdäd  al-Suyüri (d. 826/1423) who wrote 


commentaries on a number of al-Hilli's theological works used 


the Manähij as one of his principal sources.!? 


. Yüsuf b. al-Mutahhar al-Hilli, Ghayat al-wusül 
al-subul fi  sharh mukhtasar  muntaha  al-su'al 
palama] (MS British Museum OR 3970), 2r. 

Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Manähij al-yagin 
fi'usül al-din (MS India Office Loth'471/6), 105v. See also 
M.TA.Rawdatı, Fihrist-i kutub-i khatti-yi kitäbkhänahay-i 
lgfahan (Isfahan, 1377H.), 97-8. 

Hasan b. Yusuf b. al-Mutahhar al-Hilli, MaCärij al-fahm 
fi'sharh al-nuzum (MS India Office Loth 471/6), 110v, 115v, 
118r; idem, Anwar al-malaküt fi sharh al-yagüt (edited by 
Muhammad Zanjani. Intisharat-i Danishgah-i Tehran, no.543. 
Tehran: Tehran University Press, 1338H.), 149, 193, 203; 
idem, Kashf al-murad fi sharh tajrid al-iCtigad (Qum: 


ою! 


Maktabat al-mustawafi, n.d.), 126; idem, Idah al-maqasid min 
hikmat _Cayn al-gawä'id (edited by CA‘Munzawi. Tehran, 
1378/1959), 229. 

Hasan b. Yusuf b. al-Mutahhar al-Hilli, Nahj al-mustarshidin 
(together with al-Miqdad al-Suyüri's Irshad al-talibin 
ilà nahj al-mustarshidin. Edited by Mahdi al-Rajani. Min 
makhtütät Ayat Allah al-Mar°ashi al-Cämma, no.10. Qum: 
MatbáCát Sayyid al-shuhada', 1405H.), 216, 386; idem, "Kashf 
al^fawa'id," in MajmüCat rasa'il (Tehran: Maktabat Ayat Allah 
$j-^ugma al-MarCashi al-Najafi, 1404H.), 86. 

E.g: Jamal al-Din al-Migdad al-Suyüri, Irshad al-tälibin 


ila nahj al-mustarshidin (edited by Mahdi al-Rajani. Min 
makhtütat maktabat Ayat Allah а1-МагСазһї al-Camma, по.10. 
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Another early work is his very brief treatise Nuzum 
al-barähin and the commentary on it, entitled МаСагіј al-fahm 
fi sharh al-nuzum. According to one manuscript copy, this 
commentary was completed on 6 Ramadan 678/10 January 1280.20 
Since it has safely been established that the Manähij was his 
first work on theology, it is likely that he started writing 
the Nuzum and the MaCärij and completed them before he had 
finished the Manahij. That the Manähij and the MaCarij were 
written more or less simultaneously is further indicated by 
cross references in both works.2! In his introduction, he 
states that he wrote the MaCärij in order to elucidate the 
meanings of the Nuzum which is, owing to its concise style, 
difficult to understand.?? His method of expressing his ideas 
in the MaCärij is therefore often more original than in his 
Manähij where he frequently bases his discussions directly on 
earlier works, such as Ibn al-Malahimi's Fä'ig. Yet except 
for very few exceptions his views do not differ in the 
MaCärij from those in the Manähij. 

In Jumādā II 684/August-September 1285 he completed the 
Anwar al-malaküt fī sharh al-yägüt.?? This is a commentary on 
the Kitab al-yägüt which was written by the otherwise 
unidentified Abi Ishaq Ibrahim b. al-Nawbakhti.?4 since 
al-Hilli states in the introduction that he started to 


Qum: MatbaCat Sayyid al-shuhadä', 1405H.), 52. He wrote 
commentaries on al-Hilli's Bab al-hadi Cashar and his Nahj 
gjzmustarshidin both'of which have been edited repeatedly. 
JiRawdati, 194-5. | 

Manáhij, 87r; MaCärij, 110v, 115v, 118г. 
22мабағіј, 106г. 

‘Anwar, 230. 
24T1qbal (168ff) argued that this work was composed by a 
descendant of the Banü Nawbakht and that is was written in 
the first half of the 4th century. Muhammad Khan 
Qazwini suggested orally to P.Kraus that it may have been 
compiled "not long before the commentary of al-Hilli" 
(P.Kraus,  "Raziana I," Orientalia 4 (1935):306 'n.6). 
W.Madelung finally showed that the Kitab al-yaqut does not 
correspond to the theological doctrine of the Banü Nawbakht 
("Imamism," 15 n.1). He suggests that the work was written at 
the earliest in the 5th century or even later (ibid., 15). As 
a possible author he suggests (ibid., 15 n.l) a certain 
Ibrahim Nawbakhti whom CAbd al-Jalil al-Razi mentions in his 
Kitab al-nagd (written about 565/1170). 
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compose this commentary after having already written a number 
of works on theology,?> it is likely that he started it after 
680/1281. 

On 16 Jumādā I 687/18 June 1288, he completed the first 
section of his Muntahä al-wusül fi Cilmay al-kalän wa-l-ugül 
which deals with theology.26 The next section deals with legal 


methodology. This work, which is comparable in length with 
the Manahij,27 is written in a much more concise style than 
the latter. Al-Hilli does not seem to have considered it as 
important as the Manähij since he refers to it only rarely in 
later works.28 Moreover, in contrast to the Manähij, no 
commentary has been written upon it by later scholars. 
Probably after having written at least some of the works 
mentioned above, al-Hilli started to write his famous 
Commentary on Nasir al-Din al-Tüsi's Tajrid al-iCtiqad, the 
Kashf  al-murad fi sharh  tajrid al-i@tigäd; in the 


introduction he states that he began composing this 
commentary after having already written a number of 
theological works.29 since, however, he does not mention there 
his largest work, the Nihäyat al-maräm fi Cilm al-kalän, it 


seems most likely that he started to compose the Kashf 
al-muräd before beginning the latter work. This is supported 
by the fact that he does not refer to the Nihaya throughout 
the first half of the Kashf al-murad but only to the Manähij30 
and the Asrär.3l Since he refers to it, however, in the second 
half of the Kashf al-muräd,3? he apparently started to work on 
the Nihäya before having finished with the Kashf al-muräd. He 
completed the Kashf on either 15 or 16 Rabi? I 696/11 or 12 


Jóanwar, 1 
SHasan b. Yusuf b. al-Mutahhar al-Hilli, Muntaha al-wusül 


fi Cilmay al-kaläm wa-l-usül (MS British Museum OR 6326), 
31у. 


See e.g. Nahj al-mustarshidin, 438 where al-Hillī recommends 
bgth as medium-sized works on theology. 
392-9-Nahj al-mustarshidin, 438. 
jokashf_al=murad, 4. 
Ibid., 126. 
3Sirbia:; 36, 151, 209. 
2тьіа., 259, 281, 284. 
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January 1297.33 The treatise belongs to the most widely read 
of al-Hilli's works. Its special importance lies in its 
being the first commentary written on Nasir al-Din al-Tüsi's 


Tajrid al-iCtigäd?* thus serving as a basis for the 


understanding of that work for numerous later commentators.?? 


In the light of the evidence of the Kashf al-muräd, 
al-Hilli evidently started to write his major theological 
work, the Nihäyat al-maräm fi Cilm al-kalän, before having 
completed the Kashf al-muräd. When he composed his Nahj 
al-mustarshidin, which was completed in 699/1299, large parts 
of the Nihäya must have already been written since he 


frequently refers to the work.36 From this work onwards, 


references to the Nihäya are usually given.37 


Al-Hilli presumably completed the Nihäya at a very late 
stage. In his IM list written in 720/1320 he states that at 
that time four volumes of the work had been completed. It 
is unknown how much these four volumes covered of the whole 
Nihäya as it was planned originally, and how much more he 


completed during the rest of his life. None of the extant 


manuscript portions of the work seem to be a complete copy.38 


33according to Agha Buzurg (DhariCa, 18:60) it was completed on 
15 Rabi I 696/11 January 1297; see also A.Husayni, Fihris 
nuskhahäy-i khatti-yi kitäbkhäna-yi Cunüni-yi...MarCashi 
(Qum, 1395H.-), 2:324. According to MS India Office Loth 
471/14, the Kashf was completed on 16 Rabī 1/12 January 
(1297) (Loth, 1:128). MS Chester Beatty 4279 is dated 16 
Rabi® I 690/12 January 1297. (Arberry, 5:87). Since the 
evidence that the work was completed in 696 is quite strong, 
{Цін date is most likely an error of the copyist. 

Agha Buzurg, Dhari^a, 18:60. 
35The commentator Shams al-Din Abi l-Thana al-Isfahani 
(d. 749/1348), for instance, pointed out that if it were not 
for al-Hilli's commentary, it would be impossible to 
understand the Tajrid (see Agha Buzurg, DhariCa, 18:60; for a 
list of the various commentaries on the Tajrid, see ibid., 
j392£f). 

Sinan al-mustarshidin, 123, 190, 202, 203, 216, 244, 371, 386, 
393, and 438 where he recommends his Nihayat al-maram to the 
ggader as his most extensive work on theology. 

Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Taslik al-nafs 
ila hazirat al-quds (MS British Museum OR 10971), 12r, 44v, 
1; "Kashf al-fawa'id," 2, 5, 21, 37, 43, 82; Ajwiba, 22. 

Agha Buzurg, DhariCa, 24:407 (no.2153); see also Rawdati, 37, 
for MS Haydariyya 628. Not having seen the appropriate 
catalogue, I am indebted to Professor Modarressi for his 
information that the MS Majlis 10192 contains only the first 
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Moreover, some of the references to the Nihäya are suspect. 
This applies to those in the Kashf al-muräd where it is 
highly unlikely that he had already reached the corresponding 
sections in the Nihäya. He similarly refers to the Nihäya in 
the works which were completed after the Kashf to the Nihäya 
in regard to subjects which were usually discussed by him at 
the end of the theological works.39 In most of these instances 
it is unlikely that at that stage he had advanced so far in 
the writing of the Nihäya. It may therefore be assumed that 
most of these references were inserted with the intention of 
dealing with these points in greater detail in his Nihäya. on 
the basis of this evidence, the possibility that the Nihäya 
was never completed cannot be ruled out. 

The Nihäya had only a very limited circulation. only 
four incomplete manuscripts apparently exist today. Even 
al-Migdäd al-Suyüri who wrote commentaries upon some of 
al-Hilli's theological works mentions that he did not have a 
chance to consult the Nihäya.*0 

At the request of his son,*! al-Hilli wrote the Nahj 
al-mustarshidin which he completed on 22 Rabī I 699/17 
December 1299.4? This work is written in a very concise style. 
Among later scholars, it became highly popular as is evident 
from the numerous commentaries which were written upon it. On 
3 Dhü al-Hijja 703/7 July 1304,33 he completed the b kashf 
al-fawā'id fi sharh qawaCid al-Caga'id, a commentary on Nasir 
al-Din al-Tüsi's Qawa Cid al-“agä'id and on 12 Muharram 704/15 
August 130444 he finished the medium-sized work Taslik al-nafs 
ilà hazirat al-quds. Again, both works were compiled at the 
request of his son. All the works mentioned are included in 
the KH and the IM. 


Part of the work. MS MarCashi 254 also breaks in the middle 
98 the discussion on accidents. 

E.g. Nahj al-mustarshidin, 386 (referring to the question of 
what is man); Ajwiba, 22 (referring to the issue of belief 
304 mun afat). 
4jAl-Migdad, 395. 
42Nahj al-mustarshidin, 9. 
43)ghà Buzurg, DhariCa, 24:424 (no.2222). 
4aIbid., 18:51-2 (no.635). 
isTaslik, 82r. 

"Kashf al-fawa'id," 2; Tas 
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As was characteristic of the theological works of this 
period which were heavily influenced by the philosophical 
tradition, al-Hilli started off most of his systematic 
46 

An 


exception is his MaCärij which begins with a chapter on man's 


theological works with a chapter on metaphysics. 


obligation to reason towards the knowledge of God. This 
agrees with the traditional pattern of theological works. 


None of the works which al-Hilli composed after Rabi? II 
709/August-Septenber 1309 on the request of Uljayti are 
included in either of the two original lists. Although some 
copies of the KH contain the titles of the most important 
works of this регіоӣ, 47 they were obviously added by later 
writers and they regularly appear at the end of the list in 
these copies. The reason for not including them in the IM 
was apparently that most of these works were concerned mainly 
with polemics and as such, they were not suitable for 
teaching. Thus it would have been inappropriate to include 
them in a teaching permit. 

Owing to their polemic character, the works of this 
period are of little significance for the investigation of 
al-Hilli's theological views. To this group of works belong 
the Minhäj al-karäma fi l-imāma which defends the ShiCite 
positions on the Imamate? and the Istigsä' al-nazar 
fi l-qaqa' wa-l-gadar in which al-Hilli defends the 


according to Ibn Khaldün (3:1112), this new pattern was first 
introduced by al-Razi in his Mabahith al-mashrigiyya. For 
this pattern of theological works among later theologjans, 
see also see L.Gardet and M.M.Anawati, Introduction à la 
théologie musulmane (Etudes de philosophie médiévale, no.37. 
paris: Vrin, 1948), 160ff. 

The titles Nahj al-haqq wa-kashf al-sidq, Minhaj al-karama 
fi l-imama, and Istiqsa' al-nazar fi j-ga -l-gadar are 
listed in KH 1, KH 2, KH 4, KH 8, KH 9, KH 11, and KH 12. 
They do not appear in KH 5, KH 6, KH 7 and KH 10. 

This work has been investigated by H.Laoust in the articles 
"La Critique du Sunnisme dans la doctrine d'al-Hilli," Revue 
des études islamiques 34 (1966):35-60, and "Les fondaments de 
l'Imamat dans le Minhaj d'al-Hilli," Revue des études 
islamiques 46 (1978):3-55. 
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Mu@tazilite view of man's free choice in his acts against the 


determinists. In the Kitab nahj al-hagq wa-kashf al-sidq, 


al-Hilli polemically deals with the views of the AshCarites. 

The polemic character of these works provoked Sunnite 
authors to compose refutations of them. The refutations of 
the Nahj al-haqq wa-kashf al-sidq and the Istigsä' al-nazar 
fi l-gadà' wa-l-qadar in turn provoked later ShiCite authors 
to write counter-refutations.49 

Al-Hilli, moreover, wrote a number of smaller treatises 
on specific theological questions at the request of the 
Uljaytü. To these belongs a treatise which deals with the 
problem of abrogation of the divine laws. according to 
Rashid al-Din, al-Hilli formulated an answer at the request 
of the Ilkhan concerning the purpose of visiting the tombs 
of saints.)! It is not known whether he did so in writing or 
orally. Since the earliest definitely known date of his 
presence at court is Rabi® II 709/August-September 1309,92 it 
is certain that he did not start or plan to start writing any 
of these works before then.°? 

Another work which is listed in only some copies of the 
KH and which does not appear in the IM list is the Risäla 
al-saCdiyya dedicated to the minister Sad al-Din. This 
treatise was written between Rabī II 709/August-September 
1309 and 10 Shawwal 711/19 February 1312.54 The very concise 
Risala fi wajib al-iCtigad is also one of al-Hilli's later 
treatises. This title is not included in the IM and was added 
later to some copies of the KH.55 Its authenticity as a work 


by al-Hilli is known since he mentions it in his Ajwibat 


al-masä'il al-muhanna'iyya.56 


595ее appendix no.120 & 26. 
Jawab su'al Can hikmat al-naskh fI l-abkàm al-ilähiyya. 


51 v 
525e van Ess, Wesir, 42. 


See supra, p.27. 
H.CA.Mahfüz records ("Nafä'is al-makhtütät al-Carabiyya 
fi' Iran," Majallat Mahad al-Makhtütät 'al-CArabiyya 3 
{1957):52) a MS copy of the Nahj al-hagq which is dated 
104/1304-5. This clearly must be an error. 
550n this date, Sa°d al-Din was executed; see Qashani, 114. 
sglhe title is included in KH 1, KH 2, KH 4, KH 8, KH 9; KH 12. 
See Agha Buzurg, DhariCa, 25:4. 
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Some copies of the KH list include another title of 
al-Hilli, the Kitab al-alfayn al-färig bayn al-sidg 
wa-l-mayn.57 The aim of this work is to prove the Shiite 
doctrine of the Imamate. In the introduction, al-Hilli states 


that he started to compose it at the request of his son.58 He 
completed the draft (taswid) of the first section on 20 
Rabī I 709/28 August 130959 and the draft of the whole work 
in Ramadan 712/December 1312-January 1313.60 yet there are 
clear indications that al-Hilli's contribution to this book 
must have been very limited. His son Fakhr al-Muhaqqiqin 


appears to have written most of it although he claims at the 
end of the first and the second section merely to have made a 
fair copy (tabyid) of his father's draft. In the first 
section of the book,®! Fakhr al-Muhaggigin says that on 11 
Jumādā II 726/15 May 1326 (several months after the death of 
his father) while editing the book he encountered a problem 
which perplexed him. Subsequently, his father appeared to 
him in a dream and clarified the point in question. This 
instance clearly indicates that Fakhr al-Muhaggigin did not 
work on a final version which he had received from his 
father. It is therefore questionable whether al-Hilli made 
any major contribution to the work at all. Another indication 
that his son wrote most of the work is the considerable 
distance in time between the date on which al-Hilli is said 
to have completed the draft and the date on which Fakhr 
al-Muhqgigin completed the fair copy of it; this amounts in 
the first section to 17 years®? and in the second section to 


42 years.63 


Both lists include the titles of works which are lost 
and it is therefore impossible to establish the date of their 
composition. To these belong the Kitab mu@tagad al-wäsilin or 


57The title is included in KH 1, KH 2, KH 4, KH 8, KH 9, KH 11; 


12. 
zer, 11. 
59тЬза., 138. 
60тьза., 445. 
Slrbid., 125ff. 
S?1pid., 138. 
63тьза., 445. 
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Magsid al-wäsilin, Kitab  al-tanasub bayn  al-firaq 


al-ashCariyya wa-l-sufista'iyya, ArbaCin mas'ala fi usül 


al-din, and Kitab manähij al-hidäya wa-maCarij al-diräya. 


Among al-Hilli's last works on theology is the short 
treatise al-Bab al-hadi Cashar fima yajibu Cala Cànmmat 


al-mukallafin min maCrifat usül al-din which he added as the 


eleventh chapter to his Minhäj al-salah - 
al-migbah. This work was completed on 11 Dhü al-Hijja 723/11 


December 1323.04 The Bab al-hädi Cashar which was written, as 


the title indicates, for the general reader rather than for 
students of theology, is clearly the most popular among his 
theological works to this day. The large number of extant 
manuscripts as well as the numerous commentaries written upon 
it bear witness to this. Together with its most famous 
commentary by al-Miqdad al-Suyüri (d. 826/1423), it has been 
edited frequently and translations of the two works in 
Persian and English are currently available.66 


A number of titles were attributed to al-Hilli by later 
writers but these works are apparently lost. The authenticity 
of the attribution of these works to him can therefore 


neither be affirmed nor denied. Those works are 
fi butlàn al-jabr,Ó7 Risäla fi tahgiq manā al-imän,68 and 
Risäla fi khalq al-aCmäl.69 

Furthermore, Agha Buzurg attributes al-Khuläsa fi usül 
al-din and al-Mugaddima fī l-kalām to al-Hilli./Ó while he 
does not indicate his reference in regard to the Mugaddima, 
he attributes the Khuläsa to him on the basis of a manuscript 
Copy in the Maktabat al-Khwansari.7l 


G$see Rawdati, 103. 
See appéndix no.36. Г 

Hasan b. Yusuf b. al-Mutahhar al-Hilli, al-Bäb al-hädi Cashar 
(edited by Mahdi Muhaqqiq. Wisdom of Persia, no.38. Tehran: 
Tehran University Press, 1365/1986), introduction, 16-7; see 
iso appendix no.36. 
egAl-Afandi, 1:375. 
69lbid., 1:379; also Khwansari, 2:275. 
joAl-Afandi, 1:375. 
71Agha Buzurg, Dharifa, 22:89 (no.6205) 

Ibid., 7:208-9 (no.1024). There exist numerous copies of an 
anonymous text which may possibly be the Khulasa by 
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3.Philosophical Works 


Al-Hilli's first philosophical work was his Kitab 
al-asrär al-khafiyya,?? which he dedicated to the minister 
Härün b. Shams al-Din al-Juwayni?3 who died in 685/1286. Thus 
he must have written it before that date and there are safe 
indications that he began to write it, or even completed it, 
long before. In his Manähij, he frequently refers to the 
Asrar;74 it is therefore likely that at least considerable 
parts of the Asrär were written before 6 Rabi^ II 680/25 July 
1281, when he completed the Manahij. This is confirmed by 
his concluding remarks in the Qawa°id al-jaliyya,7? a work on 
logic completed in Rabi? II 679/July-August 1280,79 where he 


refers to the Asrar 


The Asrär is arranged in a manner typical of 
philosophical works; it is divided into the three sections 
logic ^ (mantiq), physics (tabiCiyyat) and theology 
(ilahiyyat). 

This work is one of al-Hilli's most important 
philosophical treatises and for a long time he himself 
considered it as his most authoritative work in this field. 
He refers to it frequently not only in his commentary on 
al-Katibi al-Qazwini's (d. 675/1277) Hikmat al-Cayn, the 


al-Hilli if the attribution of the manuscript mentioned by 
Aghá Buzurg is correct One of these is MS Princeton 
University Library New Series 1886 (39r-48r) contained in a 
collection of works which were all written either by 
al-Hilli or by his son Fakhr al-Muhagdigin (see Mach, 128-9). 
Mach and Ormsby mention further copies of the same work in 
two Iranian libraries, one of which is anonymous whereas the 
other is attributed to al-Shahid al-thani (ibid.). Another 
Copy of the same treatise is extant in MS British Museum OR 
10968/2. The theological positions in this treatise agree 
With al-Hilli's views. 

This is known from his introduction to his Ghai ul 
(2r) where he states that the Manahij and the Asrar were Ü 
first works he compiled on theology and philosophy. 

‘Agha Buzurg, DhariCa, 2:45. 
74Е-9. Manähij, 89r, 90r, 911. 

Quoted in Jawan, 1:348. 
765ее later. 
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Idäh al-magäsid fi sharh hikmat al-Cayn?? (completed on 8 
Shawwäl 694/21 august 1295)78 but also in most of his 
theological works.7? Even al-Migdäd al-Suyüri sometimes refers 


to the Asrär in his commentaries on al-Hilli's Маһ) 
al-mustarshidin.80 In his later theological works, however, 
al-Hilli rarely refers to the Asrär. Instead, he advises his 
readers to consult his extensive theological work Nihäyat 
al-maram which similarly contained detailed discussions on 
philosophical questions. This indicates that he did not 
compose another work on philosophical issues after the Asrar 
which he considered its equal in authority. 

In this work, al-Hilli is highly critical of the 
philosophical propositions whenever they disagreed with vital 
theological views. 


In the Idäh al-magäsid, the author refers to two other 
works on philosophy. These therefore must have been written 
before 8 Shawwal 694/21 August 1295, the date when the Idäh 


was completed. They are his Mugäwamät al-hikmiyya®l and his 
Tangih al-abhath fi 1-Culüm al-thalätha,82 neither of which is 


extant. Both works are mentioned in at least some copies of 
the KH? but not in the IM. Al-Hilli possibly did not 
Consider them as important enough to be included in the IM 
list. The Mugäwamät al-hikmiyya were apparently completed 
even before Rabi? IT 693/March 1294 since he mentions in the 
KH that this work had already been completed.®4 In his Taah 
al-magäsid, he further refers to his "Asrär together with its 
summary" (al-Asrär wa-khuläsatuhu).®5 It is not evident which 
work is meant to be this summary. 


J'Idah al-magäsid, 114; 132; 220, 222, 224. 
Bid, 385. ` 
79p.g. Manahij, 89r, 90r, 91r; Kashf al-muräd, 36, 151, 209; 


hj al-mustarshidin, 48; MaCärij, 111г. 
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82Idàh al-magasid, 307. 
ajIbid., 246, 268. 

Although none of the copies of the KH consulted contain the 
Tangih al-abhath, Agha Buzurg mentions (DhariCa, 4:460) that 
Bqme Sf the RH copies do include this title. 
asRijal, 47. 

Idah al-magäsid, 10. 
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Of his Kitab kashf al-khafa' min kitäb al-shifä’, only 
the second portion is extant; this starts off with a 


discussion about the ten categories and deals subsequently 
with substance (jawhar) and the accidents of quantity (kam) 


and of relation (mudaf). This portion was completed on 9 
Rabi? II 717/21 June 1317.86 at its end, a third section on 
the accident of quality (kayf) is  announced.97 


Al-Hilli mentions in the IM list that only two volumes 
(mujalladän) of this work had been written up to then.88 The 
possibility that this work was never completed cannot 


therefore be ruled out. 
Of his Marägid al-tadgig wa-magäsid al-tahgig, which 


Originally contained sections on logic, physics and theology, 
89 


only the section on logic is extant. 

All his remaining philosophical works are lost. In so 
far as the titles indicate, a large number of his works are 
concerned with the works of Ibn Sina and especially with the 


latter's a ärät wa-l-tanb: or with commentaries on 
this work. This applies to al-Hilli's Muhäkamät bayn shurräh 
al-ishärät, the Ishärät ilā maCäni al-ishärät, Idäh 


al-mu@dilät min sharh al-isharat, and the Bast al-ishärät. 


His works Kashf al-talbis wa-bayän sayr al-ra'is?Ü and Idäh 
91 
s 


al-talbis min kalam a 


appear to be similarly 


86pasan b. Yüsuf b. al-Mutahhar al-Hilli, Kashf al-kha: 
jtab al-shifa' (MS Chestér Beatty 5151), 102r 

Ibid., 102r. 
88see IM 2. According to IM 4, only one volume had been written 
until then. This is unlikely since the second portion was 
completed before the IM was written. IM 1 and IM 4 do not 
specify how many volumes had been written to that date 
According to IM 5 "a number of volumes" (mujalladat) had been 
ypitten. 

M.T.Danishpazhüh and CA.N.Munzawi, Fihrist-i nuskhahäy-i 
khatti-yi — Kitabkhana-yi Markazi-yi ^ Danishgah-i Tehran 
jpehran, 1330-57sh), 9:934-5. 

The IM copies differ regarding the exact title of this work. 
According to IM 1 the title is Kashf al-talbis wa-bayan sayr 
al-ra'is; according to IM 2 it is Kashf al-talbis fi bayan 
sayr al-ra'is. IM 3 reads Kashf al-talbis min sahar al-ra'ıs. 
Al-CKmili (24:252) suggests the reading sahw. Another 
possibility which would make sense would be to read it as 
ghuba! 

Agha Buzurg suggests (DhariCa, 18:24) that these two titles 
refer to the same work. This possibility should not be ruled 


min 
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concerned with the views of Ibn Sina. Al-Hilli wrote two 
further works entitled Hall al-mushkilät min kitab 


al-talwihät and Kashf al-mushkilät min kitäb al-talwihät 


which seem to be commentaries on the Kitäb al-talwihät by 
al-Suhrawardi (d. 586/1190).92 His Tahsil al-mulakhkhas may 
possibly be a commentary on Fakhr al-Din al-Räzi's 
Mulakhkhas.93 

For those titles which appear both in the KH list and in 
the IM list, there is no indication of their date of 
Compilation. To these belong the titles Kashf al-talbis min 
kaläm al-ra'is, and the Muhäkamät bayn shurräh al-ishärät. 


Those titles which appear only in the IM list, were 
Presumably written just before 720/1320. These are the Kashf 
al-mushkilät min kitäb al-talwihät, Kashf al-talbis wa-bayän 


Sayr  al-ra'is, Ishärät ilā  maCani al-ishärät, Idäh 
al-mu@dilät min sharh al-ishärät, Bast al-ishärät, Tahrir 
al-abhäth, Tahsil al-mulakhkhas,?4 and Lubb al-hikma.95 


out since the different copies of the two lists are 
Consistent in the wording of the two titles. The KH lists all 
agree in the title Idäh al-talbis..., while all IM copies 
jst the work under thé title Kashf al-talbis.... 

It is possible that these two titles refer to e same work. 
Indication for this is that all KH copies list the work as 
Hall al-mushkilat whereas all IM copies list it under the 
асле Kashf al-muenkilat. 

See also al-CAmili, 24:252. 
94yansil al-mulakhkhas is mentioned in IM 3 and IM 5 only; in 
IM S'it is moreover mentioned that only one volume had until 
bhen been written. 

The title Lubb al-hikma occurs only in IM 2 and IM 5. In IM 3 
Kutub al-hikma appears instead as a heading for the following 
four titles. IM 4 offers at this position K al-hikma. IM 
1 does not mention either of the titles. Since there does not 
appear to be any substantial difference between the four 
titles which are listed after the title in question  (Kitab 
al-ta lim al-thani, Kitab kashf al-talbis wa-bayan al-ra'is, 
Kitab dah al-mu dilat min kitab al-isharat and Kitab kashf 
al-mushkilat min kitab al-talwihät) and the titles of the 
Previous section which is headed kutub al-Cugül and in which 
al-Hilli's remaining works on philosophy as well as on logic 
are listed, there does not seem to be any justification for 
the reading kutub al-hikma or kitab al-hikma. The reading of 
Lubb al-hikma as a separate title seems therefore preferable. 
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Al-Hilli's TaClim al-th belongs to the more extensive 
works of this later period; according to the IM list this 
consists of a number of volumes. Since it is mentioned there 
that to that point only some of the sections had been 


written, it is likely that this work was never completed. 


The reason why most of al-Hilli's philosophical works 
are lost was presumably that they were of little originality. 
Since he was a theologian rather than a philosopher, it is 
most likely that he composed most of his philosophical works 
as books of instruction for his students. This impression is 


confirmed by the titles of some of the lost works. 
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4.Works on logic 


Besides those philosophical treatises which include a 


separate section on logic, 96 


al-Hilli composed a number of 
works exclusively concerned with logic. 

The Qawa°id al-jaliyya fī sharh al-risäla al-shamsiyya 
which he completed in Rabī II 679/July-August 128097 was 
apparently the earliest. This work is a commentary on the 
Risäla al-shamsiyya by al-Katibi al-Qazwini (d. 675/1277). 

Presumably after 680/1281, he composed his commentary on 


Nasir al-Din al-Tüsi's Tajrid on logic, entitled al-Jawhar 
al-nadid fi sharh kitab al-tajrid. The time of composition 


suggested can be justified in so far as al-Hilli mentions in 
this work, from among his other writings, only his Asrar98 and 
his Manahij 
the Asrär presumably even earlier, it is likely that the 
Jawhar was written shortly after these two works. The QawaCid 
and the Jawhar are the only works on logic which are extant. 
In his KH and his IM list al 


99 since the Manähij was completed in 680/1281 and 


illi furthermore lists the 


Nahj al-Cirfán fi Cilm al-mizan. His Kashif al-astär 


fi sharh kashf al-asrar, which is equally included in both 
lists, is presumably a commentary on the Kashf al-asrar Can 
ghawamid al-afkär by Muhammad b. Nämawär b. CAbd al-Malik 
al-Khünji (d. 646/1248). Another work on logic, the Kitab nar 
al-mushriq, is to be found only in the IM list. It was 
Possibly written only just before 720/1320. His Kitab 
al-durr al-maknün fi Cilm al-gänün appears only in the KH 
list. 


gSuch as the Asrär or the Marägid al-tadgiq. 
ggsee Jawan, 1:348. 


Hasan b. Yusuf b. al-Mutahhar al-Hilli, al-Jawhar al-nadid 
fi sharh mantiq al-tajrid (edited by Muhsin Baydarfar. 
Tghran: Íntishárat-i Baydar, 1363sh.), 13, 23; 35. 

Ibid., 35. 


61 


5.Legal works 


Al-Hilli's contribution to the development of ShiCite 
law was formative.100 ңе composed numerous and extensive legal 
works. 

His first work in this field was the Muntahä al-matlab 
which was also his most extensiveone although the extant 


portions cover only the field of acts of devotion (Cibadat) .101 
The first part was completed in 684/1285-6102 and the second 
Part on 11 Jumada II 688/2 July 1289.103 тһе Mukhtalaf 
al-shi@a which is also one of his more extensive works, was 
completed between 4 Jumada II 699/26 February 1300104 and 15 
Dhü al-ga°da 708/26 April 1309.105 This work, which in contrast 
to the Muntaha covers all fields of law, also differs from 
the latter in its purpose; while the Muntaha deals 
systematically with the relevant legal questions, the 
Mukhtalaf is confined to those questions about which there 
was disagreement among the ShiCite lawyers.106 


His QawaCid al-ahkam which al-Hilli compiled at the 


request of his sonl07 is of a more concise style. The work, 
which covers all areas of the law, enjoyed high popularity 
among later scholars which is indicated by the large number 


100модаггеввї, 47-8. 
101тһ the KH (Rijal, 45), al-Hilli states that by Rabi? II 
693/March 1294 he had completed the seventh portion of this 
work. Since the extant portion includes only the sixth part, 
it is likely that he wrote at least one more portion of this 
work. Yet this portion is apparently not extant; see also 
Agha Buzurg, DhariCa, 23:12. 

Hasan b. Yusuf b. al-Mutahhar al-Hilli, Muntahä al-matlab 
fi tabgiq al-madhhab (Tehran, 1333/1915), 1:192; the date 
given there is 784 which is clearly an error. Most likely, 
094 is meant. 

Agha Buzurg, DhariCa, 23:12. 
lO Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Mukhtalaf al-shiCa 


f ahkam_al-sharifa (Tehran, 1323-4/1905-6), 1:171. 

Ibid., 5:274. 
1061ьі4., 1:2. 
l07pasan b. Yüsuf b. al-Mutahhar al-Hilli, QawiCid al-ahkäm 
£i_‘marifat_al-halal wa-l-haram (Qum, 1984 (Repr. of the 
1315/1898 edn), 2. 
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of commentaries on it.108 Al-HillT concluded the work with a 
wasiyya for his son in which he states that he completed the 
work when he (al-Hilli) was at the end of his fifties and the 
beginning of his sixties.!0? This suggests that he completed 
the work around the year 700/1300-1. This is confirmed by one 
manuscript copy which is dated 24 Dhü 1-Hijja 699/10 
September 1300.110 In regard to one question on a legal issue 
connected with the QawaCid, al-Hilli is reported to have had 
a correspondance with CAbd Allah al-Baydawi (d. 685/1286).11l 

Aghä Buzurg suggests!l? that the Tahrir al-ahkäm and the 
Talkhis al-maram fi maCrifat al-ahkäm were both written 
before the Mukhtalaf al-shiCa, which al-Hilli started shortly 
before 699/1299-1300. The Tahrir which covers the field of 
acts of devotion (Cibädät) and mutual relations (пос; 


is described by the author as a summary of 
Muntaha_al-matlab.113 

The KH further includes the title Ghayat al-ihkäm 
fi tashih talkhis al-maram which apparently is lost. The 
title suggests that this work was a commentary on 
al-Hilli's Talkhis al-maräm. It is, however, worth noting 
that the title appears only in some KH copies!!4 while it is 
not included in the IM. Its attribution to al-Hilli is 
therefore doubtful. Since the work is not extant, however, 
it is difficult to decide this matter. Al-Hilli's Irshad 
al-adhhàn, comparable in length to the Qawa°id, enjoyed great 
Popularity among later scholars. This is indicated by the 
vast number of commentaries on this work.!15 according to 
Agha Buzurg, the Irshad was completed either in 676/1277-8 


108 
lü9QawaCid, 2:346. 


See Modarressi, 73-4; Agha Buzurg, DhariCa, 14:17-26. 


110See M.T.Dänishpazhüh, "Fihrist-i nuskhahäy-i khatti-yi 
Kitäbkhäna-yi Dr.Husayn Miftah," Nashriyya-yi Kitäbkhäna-yi 
Markazi-yi  Dànishgah-i Tehrän dar  bara-yi nuskhahay-i 

tti 7 (Tehran, 1353sh): 203. 
112А1-°Атї11‚ 24:237. 
113Phari@a, 20:220. 

Hasan b. Yusuf b. al-Mutahhar al-Hilli, Tahrir al-ahkäm 
31;8har@iyya Cala madhhab al-imamiyya (Tehran, 1314/1896); 2. 
115" 1, KH 2, KH 5, KH 6, KH 10. 

See Agha Buzurg, Dharifa, 1:511-2. 
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or in 696/1296-7.116 The year 676/1277-8 seems unlikely since 
al-Hilli's first legal work, the Muntahä al-matlab, was 
completed only in 688/1289. Moreover, at the end of the 
Irshad, the author refers to the Muntahä al-matlab, the 
Tabrir al-ahkän, the QawaCid al-ahkäm and the Tadhkirat 
al-fugaha'!l/ most of which al-Hilli had not even begun writing 
in 676/1277-8. The Tabsirat al-mutaCallimin, his shortest 
systematic exposition on law, was written for non-specialists 


and novice students.118 

The Tadhkirat al-fugaha' which al-Hilli wrote at the 
request of his воп119 is one of his most extensive legal 
works. The first section was completed on 24 Safar 703/7 
October 1303120 and the last section was finished on 16 
Dhü al-Hijja 720/17 January 1321.121 Because of a reference in 
one of Fakhr al-Muhaggigin's legal writings, it has been 
suggested that he continued the Tadhkira after his father's 
death.122 yet the printed edition of the work and apparently 
also the manuscripts available contain only the portions of 
the book which al-Hilli himself had written. These end with 
the section on marriage (nikäh).123 The Nihäyat al-ihkäm which 
al-Hilli wrote also at his son's request was another late 
work.124 In 720/1320, al-Hilli states in his IM that so far 
only the first two sections on ritual purity (tahära) and 
prayer (salat) had been written. The work was apparently not 
continued. 125 

Al 


11i further composed some shorter treatises on 


specific legal points, such as his Risäla fi manäsik al-hajj 


which is included in the KH. In addition later writers 


ascribed to him a treatise entitled Wajib  al-wudü' 


ll6rbid., 1:510. 
1175ее Shirwani, 1:13. 
118навап b. Yusuf b.  al-Mutahhar al-Hilli,  Tabsirat 
al-mutafallimin fi ahkäm  al-din (Tehran:  al-Maktaba 
alaislaniyya, 13728.), 2. 

Tadhkira, 1:2. 
l20rbid., 1:70. 
12lībid., 2:661. 
122kgha Buzurg, Dhari®; 


123; i ? 
ig4Tadhkira, 2:661; а 


125; 


2:244. 
See quotation in F; 2:318. 
Al-Khwansari, 2:27! 
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salät!?6 and the Risäla fi wäjibät al-hajj wa-arkänihi 


min dün dhikr al-ad iya wa-I-mustahabbät.127 Modarressi also 


records a manuscript entitled Risäla fi l-mawarith which 
contains evidence that it was written by al-Hilli,1?8 as well 
as two other treatises entitled Ajwibat  al-masa'il 
al-fighiyya and Ajwibat masa'il Ibn Zuhra.129 


His Taslik al-adhhän and Tahdhib al-nafs appear to be 


lost. Both titles are listed only in the IM which suggests 
that they were written shortly before 720/1320 and both were 
apparently shorter works.130 His Taslik al-afhän which is also 
lost is listed only in the KH. This may indicate that the 
author considered it less important. His Madärik al-ahkän, 
which is lost as well, is included in both lists. Since 
al-Hilli states in the IM that until then he had written only 
the first section on ritual purity (tahära), he must have 
started it just before 720/1320. It is doubtful whether he 
completed any more sections during the rest of his life.131 


126a1-afandi, 1:378. 
127тЬіа., 1:378. 
128модағгевві, 204. 
129rpi 
Ibid., 103. 
130т the IM list, both are characterised as consisting of one 


yg]we (mujallad). 


See also al-Khwansari, 2:275. 
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6.Works on Legal Methodology (Usül al-Figh) 


The Ghäyat al-wusül wa-idäh al-subul fi sharh mukhtasar 


muntahä al-su'al wa-l-amal, which is a commentary on the 


Mukhtagar  muntaha  al-su 


l  wa-l-amal of Ibn al-Hàjib 
(d. 646/1249), was al-Hilli's first work in this discipline. 
This is indicated by his statement in the introduction to 
this work that after having written the Manähij on theology 
and the Asrär in philosophy, he now turns to legal 
methodology.13? rt is likely, therefore, that he began to 
write this work after 680/1281. According to Agha Buzurg, the 
Ghäyat al-wusül was completed on 12 Rajab 697/25 April 1298.133 
The second portion of the middle-sized work Muntahà al-wusül 
ilā Cilmay al-kaläm wa-l-usül was presumably written after 16 
Jumada I 687/18 June 1288, the date when al-Billi completed 
the first portion on theology.134 The Mabadi' al-wusül ila Cilm 


al-usül is a summary of the Minhäj al-wusül fi maCrifat Ciln 
al-usül of Abd Allah al-Baydawi (d. 685/1286)135 which he 
composed at the request of Taqi al-Din Ibrahim b. Muhammad 
al-Bagri.136 it was written at least before 705/1305-6.137 


At the request of his son,138 al-Hilli started his most 
extensive work in this discipline, the Nihäyat al-wusül 
m al-usül, which he completed on 8 Ramadan 704/4 April 
1305.139 since he states in the introduction to this work 


132chäya, 2r. 
133рһагїба, 16:24-5. 
lj wuntaha al-wusül, 134v. The MS copy is incomplete at the end 
955 ће work. Š 

Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Mabädi' al-wugül 
¿lā film al-usül (edited by САБА al-Husayn Muhammad 
ТЗТ al-Baggal. Najaf: al-Adab, 1390/1970), introd., 35: 
13°xgha Buzurg, Dhari?a, 19:44. 
137тһ this year, the work was already studied by his students; 
ggg Mabadi', introd., 41. 

Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Nihäyat al-wusül 


19-9119 al-usül (MS Bankipore 1567), 2v. 
Ibid., 316v. 
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id 


that he had already written a number of shorter and more 
extensive works in this field, he began to compose it at a 
later stage of his сагеег.140 

During or after the composition of the Nihäya, he wrote 


the more concise Tahdhib al-wusül 41а Cilm al-usül which was 


very popular among later scholars. Since al-Hilli refers in 
it to his Nihäyal#l it must be one of his later works. The 
afore-mentioned works are extant and included in both lists. 

Al-Hilli wrote two further works both of which are 
lost. The al-Nukat al-badiCa fi tahrir al-dhariCa may 
possibly have been a commentary on al-Murtada's DhariCa 
ilā usül al-shariCa. Since it is listed in the KH only, 


al-Hilli may not have considered it as very important. The 
Nahj al-wusül ilā Cilm al-usül is listed in both the KH and 
the IM. 


140b; 
Ibid. 
141see на 


2v. 
iri, 13:21. 
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7.Biographic Works 


Around Rabi? II 693/March 1294142 al-Hilli wrote his 
Khulasat al-aqwal fi maCrifat al-rijàl which lists in the 
first part reliable transmitters, and unreliable transmitters 


in the second.143 since the work is designed as a short work 
(mukhtagar)!44 the author does not offer complete biographical 
and bibliographical dates for every transmitter. An exception 
is the article on himself in which he offers a list of his 
own works, 145 

His Idäh al-ishtibäh fi ahwal al-ruwät was completed on 
19 Dhü al-ga°da 707/11 May 1308.146 This work is much more 
concise than the Khulàga.!47 Although it is not included in the 
IM list, its authenticity as a work by al-Hilli is 
established by internal evidence.148 

The Kashf al-magal fi marifat ahwäl al-rijäl is 


described by the author as his most extensive biographic 
work. He refers to it both in his Idah al-ishtibähl#9 and in 


his Khuläga.150 This work is apparently lost.151 Moreover, 


although al-Hilli refers to it frequently he does not include 
it in either of the lists of his works.15? since the work must 


145тьіа., 45-8. 


146Aghā Buzurg, DhariCa, 2:493. 
147see Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Idäh al-ishtibäh 
fi _ asm al-ruwat (М5 ` Staatsbibliothek “Preußischer 
{yjturbesitz, Berlin, Orientabteilung 10164), lv. 


Ibid., lv, where al-Hilli states that he is the author of the 


k. 
Үр за., 60v: “Whoever seeks the Coverage and thorough 
examination of the knowledge of all transmitters and their 
states,...he should refer to our book entitled Kashf al-magäl 
koma rifat al-rijal." 

Rijal, 2-3. 
151Xgha Buzurg mentions in fact (DhariCa, 18:63-4) that there is 
a MS copy listed in the catalogue of the Khizäna al-Ridawiyya 
jp Mashhad. However, he expresses doubt about this. " 

‘Agha Buzurg mentions that al-Hilli included the title in his 
KH according to some manuscripts (DhariCa, 18:64). But none 
of the consulted copies includes this work. 
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have been considered very important by al-Hilli, this is 
striking and the possibility that he never wrote this work 
but rather intended to do so should therefore not be ruled 
d out. 


the 
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8.Works on Grammar 


Of al-Hilli's works on grammar, none appears to be 
extant. His Bast al-kafiya was a summary of the Sharh 
al-kafiya by Radi al-Din Muhammad 
al-Astarabadi (d. 686/1287)153 which in turn was a commentary 
on the Kafiya by Ibn al-Hajib (d. 646/1249). Al-Hilli's Kashf 
al-maknün min kitäb al-maknün was a summary of the Sharh 
al-mugaddima al-jazüliyya which is a commentary by Ibn 
al-Hajib on the Mugaddima al-jazüliyya by CIsä b. Cabd 


al-Aziz b. Yümarili al-Jazüli (d. 610/1213). His Kitàb 
al-magasid al-wafiya li-fawa'id al-gänün wa-l-käfiya was 


based on the above-mentioned Mugaddima al-jazüliyya and the 


Kafiya of Ibn al-Häjib. Except for the Kashf al-maknün and 


the Durr al-maknün fi sharh al-qanün which are mentioned only 


in the KH, all works are listed in the KH and the IM. His 


Hasan 


Kitab al-matalib al-Caliyya fi Cilm al-Carabiyya is similarly 


mentioned in both lists. 

Since most of al-Hilli's works on grammar were largely 
based on works of earlier grammarians, they were presumably 
of little originality. It is likely that he composed most of 
them as textbooks for his own students. This is presumably 
also the reason why none of the works have survived. 


153, 


Rijal, 47. 
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9.Mystical Works 


Although al-Hilli had contacts with Sufis and was almost 
certainly ^ acquainted with the mysticism of Ibn 
al-CArabi (d. 638/1240) and the philosophy of illumination 
(ishräg) of al-Suhrawardi (d. 586/1190),154 their views did not 
make any impact on his thought. Later authors attributed 
to him a work entitled Sharh hikmat al-ishraq which is said 
to be a commentary on al-Suhrawardi's Hikmat al-ishräg.155 This 
attribution seems doubtful; the title is not listed in any of 
al-Hilli's works. Moreover, given his limited interest in 
mystical ideas, it seems unlikely that he wrote such a work. 


154 c DE 
155566 supra, р.20-1 


Agha Buzurg, DhariCa, 13:211 (no.750). 
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10.Exegetical Works 


Al-Hilli wrote two exegetical works, the Kitab al-qawl 


al-wajiz fi tafsir al-Qur'än and the Kitab nahj ¿ 
fi tafsir al-gur'an, neither of which is extant. The Nahj 
al-imän is described in the KH as a work in which he abridged 
the Kashshaf Can haga'iq al-tanzil of Jar Allāh Mahmüd b. 
fUmar al-Zamakhshari (d. 538/1144), the Tafsir al-tibyan of 
al-Shaykh al-Tüsi (d. 460/1067) and other exegetical works.156 

Since both titles are listed only in the KH but not in 
the IM, it may be assumed that al-Hilli did not consider them 
Very important. Moreover, the fact that both are lost seems 
to indicate that they were of little originality and 


1-inàn 


significance. 
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11.Works on Traditions 


Al-Hilli wrote a number of works on traditions, of which 
all but one are lost. The extant work is entitled Idah 
mukhälafat al-sunna which was completed in 723/1323.157 Because 
of the extremely late date of its compilation, the work is 
not included in either of the lists. Later authors ascribed 
it to а1-ні11ї.158 

Of his remaining works on tradition which are all lost, 
the Kitab magabih al-anwar and the Kitab nahj al-waddäh 


fi l-ahädith al-sihäh are listed only in the KH. The Istiqsi* 
al-i@tibär li-tahrir maCani al-akhbär and the Kitab al-durr 


wa-l-marjän fi l-ahadith al-sihäh ма-1-һіваһ are listed in 


the KH and the IM. His Tangih qawaCid al-din al-ma'khüdha Can 


Al vasin is included only in the IM list. This latter work 


may have been based on al-Hilli's al-Durr wa-l-marjän 
fi l-ahadith al-sihah wa-l-hisan; IM 1 reports the title of 


the work as Tangih qawaCid al-din al-ma'khüdha Can kitab 


al-durr wa-l-marjan fi l-ahadith al-sihah wa-l-hisan. Yet no 


Other copy agrees with this version. According to IM 4 its 
title is Tangih al-qawaCid al-ma'khüdha Can al-ra'isayn. 


127Aghä Buzurg, DhariCa, 2:499. 

Ibid., 2:498-9. Not having seen a copy of the work, I cannot 
Say whether it contains internal evidence for its 
authenticity as one of al-Hilli's works. 
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Appendi: 


Alphabetical List of al-Hilli's Works 


(1) al-Abhath al-mufida fi tahsil al-Cagida (KH/IM). 
(theology 

DhariCa, 1:63 (no.310). 

MSS: Hakim M599 (cat.16); see also the locations of the 
following commentarie: 
Commentaries: (1) Sharh al-abhath al-mufida by Nasir b. 
Ibrahim al-Ahsa'i (d. 553/1449) (DhariCa, 13:57, n9.182), 
MSS: Binish 13 (cat.852) - Ridawi Hikma 13 (cat.1:14 = 132 
new edition); (2) Sharh al-abhath al-mufida by Hadi b. 
al-Mahdi  al-Sabzawari “d. 1289/1872)  (DhariCa, 13:57, 
no.183), MSS: Ridawi Hikma 2 (cat.1:17 = 133 new edition) 
-Binish 27 (cat.852). 


(2) Ithbat al-raj°a (DH). 
DhariCa, 1:92 (no.442). 


MSS: Madrasat Fadil Khan (see DhariCa). 


(3) al-Ijàza 1i-CAli b.  IsmaCil b. Ibrahim b.  Futüh 
al-Gharawi. 

DhariCa, 1:177 (no.904). 

(issued on 12 Rajab 701/13 March 1302) 

MSS: no MS known. 


(4) al-Ijaza li-Tagi _ al-Din Ibrahim b. al-Husayn b. 
CAli al-Amuli. 

ВһагїСа, 1:175-6 (no.897). 

(issued in 709/1309-10) 

MSS: no MS known. 


(5) al-Ijäza li-Taj al-Din Hasan b. al-Husayn b. al-Hasan 
al-Sirabshanawi al-Kashani. 

Dharia, 1:177 (no.901). 

MSS: no MS known. 


(6) al-Ijäza li-Tàj al-Din Mahmüd b. al-Mawlä Zayn al-Din 
Muhammad b. al-Qadi CAbd al-Wahid al-Razi. 

Рһагїба, 1:178 (nó.908). 

(issued in КаЬїС II 709/September-October 1309) 

Editions: al-Majlisi, Bihar, 107:142. 


(7) Ijäza thaniya li-Najm al-Din Muhanna" 
al-Wahhab al-Husayni al-Madani. 

Dhari a, 1:178 (no.911). 

(issued in Muharram 720/February-March 1320 in al-Hilla) 
Editions: in al-Majlisi, Bihar, 107:147-149; in al-Hilli, 


Ajwibat al-masa'il al-muhanna'iyya, Qum: al-Khayyam, 1401H. 


155-157. 
MSS: Majlis 5192 (4) (cat.16:20); Ridawi figh 120 - 121 
(cat.2:36); Princeton New Series 960 (cat.77). 


Sinan b. Caba 


(8) al-Ijäza li-Jamal al-Din Abi al-Futüh Ahmad b. al-Shaykh 
Abi “Abd Allah Balkü b. Abi Talib b. CAli al-Awi. 
Dhari ga, 1:176 (no.898). 
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(issued in 705/1305-6) 
Editions: quoted іп H.°A Mahfüz, “Nafa'is al-makhtütät 
fi Iran," 19-20. " 


(9) al-Ijäza li-Rashid al-Din “Ali b. Muhammad al-Rashid 


DhariCa, 1:177 (no.905). 
(issued in Rajab 705/January-February 1306) 
MSS: no MS known. 


(10) al-Ijaza li-Siräj al-Din Hasan b. Bahä' al-Din Muhammad 


sued in Jumada I 715/August-September 1315) 
MSS: no MS known. 


(11) al-Ijäza  li-Sharaf al-Din Husayn b. Muhammad b. 
Alī al-CAlawi al-Husayni al-Tüsi. 

Dhari°a, 1:177 (no.903). 

(issued in Muharram 704/August-September 1304) 

Editions: quoted in Agha Buzurg, Tabagät, 5:58-9. 

MSS: Majlis 4941 (1) (cat.14:170): 


(12) al-Ijäza li-Diya' al-Din Abi Muhammad Härün b. Najm 
al-Din al-Hasan b. al-Amir Shams al-Din Ali b. al-Hasan 
al-Tabarı 

DhariCa, 1:178 (no.912). 

(issued on 17 Rajab 701/18 March 1302) 

MSS: no MS known. 


(13) al-Ijaza li-CIzz al-Din al-Husayn b. Ibrahim b. 


:177 (no.902). 
(issued on 28 Safar 708/17 August 1308) 
MSS: no MS known. 


(14) al-Ijäza al-kabira li-Bani Zuhra. 
7 1:176 (no.899). 
оп 15 Sha°ban 723/19 August 1323) 


Editions: in al-Majlisi, Bihar, 107:60-137. 
MSS: Berlin 152 (cat.1:56); Danishgah 3108(3) (cat.11:2063) 
-5396(5)  (cat.15:4238)  -  6955(4)  (cat.16:410); Majlis 


4873(14) (cat.14:13) - 5138(104) (cat.15:181). 


(15) al-Ijaza al-kabira li-Najm al-Din Muhanna' b. Sinan b. 
CAbd al-Wahhab al-Husayni al-Madani. 

DhariCa, 1:178. 

(issued in Dhü al-Hijja 719/January-February 1320 in 
al-Hilla) J 

Editions: in al-Majlisi, Bihar, 107:143-146; al-Hilli, 
Ajwiba, 114-117. y 
MSS: Hakim M534 (cat.22); Majlis 456604)  (cat.12:259) 
-5192(2) (cat.16:19); Princeton New Series 960 (cat.77). 


(16) al-Ijaza li-Muhamnad b. Isma^il b. al-Husayn b. al-Hasan 
c 

Al larga 

77 (no.906). 
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(issued in 707/1307-8) 
MSS: no MS known. 


(17) al-Ijäza li-Mahmüd b. Muhammad b. Yar. 
DhariCa, 1:178 (no.909). 

(issued in Jumada II 724/May-June 1324) 
MSS: no MS known. 


al-Din Muhammad b. _ Muhammad 


(issued on 3 ShaCban 713/23 November 1313) 
Editions: al-Majlisi, Bihar, 107:138-141. 


(19) Ajwibat masa'il Ibn Zuhra. 


(see Modarressi, 103) 
MSS: Danishgah 1474(3) (cat.8:125) - 3514(17) (cat.12:2526); 
Hakim M548 (cat.28); Huqūq J178(1) (cat.460). 


(20) Ajwibat al-masä'il al-fiqhiyya. 


(see Modarressi, 103) 
MSS: _Danishgah 2621(5)  (cat.9:1497); Majlis 5642(2) 
(cat.17:97). 


(21) Ajwibat al-masa'il al-muhanna'iyya (IE). 

Dharita, 36-8 (no.1136) & 5:238 (no.1137). 

(a collection of answers on a variety of topics; these 
answers on questions posed by Najm al-Din Muhanna' b. Sinan 
b. “abd al-Wahhab al-Husayni al-Madani were given orally in 
717/1317-8 in al-Hilía and subsequently written down by 
al-Hilli. The first portion was completed in Dhü al-Hijja 
7197January-February 1320, the remaining portion in Muhárram 
720/February-March 1320.) 

Editions: Qum: al-Khayyam, 1401H. 


MSS: Binish 2330 - 2331 - 2332 - 2822 - 2727 (cat.689); 
Danishgah 741 -1474(4) - 2144(3) - 2477(6) - 5396(1) 
76710159) - МЕ2068 (cat.1:380); Dar al-Kutub B 19178 
(cat.3:58); Hugüg D10 (cat.459); Ilähiyyät D246(4) 


(cat.1:266); India Office 1797 (cat.2:309); Isfahän 
Danishgah 291(1) (cat.937); Majlis 4566(3) (cat.12:259) 
-4566(5) (cat.12:260) -5192(1) (cat.16:19) - 5192(3) (cat.16: 
20); Malik 5210 (cat.1:666-7); MarCashi 1409(8) (cat.4:187) - 
1409(9) -1409(10) (cat.4:188); Mashhad Ilähiyat 1744(3) 
(cat.3:832); Nawwäb cat.475; Princeton New Series 524 
(fol.15v -21r) - 960 (fol.lv-32v) (cat.6); Ridawi Fiqh 582 
-583 -584 (cat.5:396-8) - Fiqh 120 - 121 -122'- 123 - 124 
7125 -126 (cat.2:36); Rampur 930 MK (cat.3:470). 


(22) al-Ad iya al-fakhira al-mangüla Can al-A'imma al-tähira 
(кн). 

Dharifa, 1:398 (no.2066). 

MSS: no MS known. 


(23) Arba'in mas'ala fi usül al-din (DH). 
DhariCa, 1:435-6 (no.2205). 
(theology) 
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Mss 
Dhar 


ib (see 


Maktabat al-Sayyid Rajah Muhammad Mahdi 
+ 1:435-6). 


un 
>! 
E 


(24) Irshad al-adhhan fi ahkäm al-imän (KH/IM). 
Dhari Ca, 1:510-512 (no.2505). 

(law; completed in 696/1296-7) 

Editions: together with al-Ardabili's MajmüCat al-fa'ida 
wa-l-burhän. Qum, 1403/4H.; edited by Shaykh Faris al-Hassün. 
Qum: Manshürat mu'assasat al-nashr al-islami, forthcoming 
(see Turathuna, 16 (1409):234). 

Mss: CAbd al-CAzim 130(1) (cat.439); Adabiyyat (1960) J28 
-D132 (cat.23ff); Agha Hakim 77 (cat.424); Ambrosiana C 134 
(cat.2:187); Adabiyyat (1965) 382 (cat.69); Berlin 4590 -4591 
(cat.4:133-4); Binish cat.586-7 (29 copies); Danishgah 1548 
(cat.8:173-4) - 1706 (cat.8:254) - 1983 (cat.8:592) -3560 
(cat.12:2580) - 3665 (cat.12:2675) - 4145 (cat.13:3115) -6273 
(cat.16:221) - 6340(3) (cat.16:246) - 6369(2) (cat.16:253) 
-6775 (cat.16:358) - 6853 (cat.16:382-3) - 7123 (cat.16:460) 
-7316 (cat.16:511) - 7720 (cat.1 -8629(1) (cat.17:182) 
-9503 (cat.17:385) - MF2544 (cat.1:281); Dar al-Kutub B23235 
-B21262 (cat.1:34); Farhäd 62 (cat.148);  Gawharshád 
cat.210-1; Gulpayigani 39 (cat.46) -50 (cat.63); Hakim 1671 
(cat.44) -1424 -1730 - 1018 - 611 -477 - 121 -537 - 695 - 
1562 - 1619 -1803 - 1899 (cat.45-6); Hugüg J34 - J41 - J287 
-J345 (241); Ilahiyyat 210 -B83 - J243 - D75 - D273 -D505 
(cat.1:450ff); India Office 1794 - 1795 -1796 (cat.2:308-9); 


Isfahan Danishgah 75 (cat.882) - 113(3) (cat.925); Isfahan 
CÜmümi 2882 (cat.176) -2966 -2972 - 2995 -3051 (cat.177) 
-3067 -3093 - 5350 (cat.178); IsmaCili Institute A(399) 


-B(504)  (cat.2:62); Kashan 2 (cat.32); Kashani 8 (cat.59); 
Los Angeles M161 -M818 -M855 - M1118 -M1148 (cat.147-8); 
MaCarif 53 (cat.1:74); Mahfüz 1 (cat.3:17) - 95 (cat.3:24) 
739 (cat.3:22) - 15 (cat.4:196) -354 (cat.4:232) - 30 
(cat.4:255) - 25 (cat.4:257); Majlis 1287 (cat.4:62) -2869(1) 
(cat.10/1:218) -3086 (cat.10/2:641) - 3445 (cat.10/3:1304) 
73462  (cat.10/3:1426) - 3770  (cat.10/4:1755) - 4404 
(cat.12:104) -  4645(1) (cat.13:33) -4673(2) (cat.13:56) 
74941(2) (cat.14:171) - 5819 (cat.17:239) - 5848 (cat.17:256) 
7 5863 (cat.17:268); Malik 1961 -2127 -2320 -2612 -5872 
(cat.1:29-30); MarCashi 961 (cat.3:153) -1248 (cat.4:47) 
-1285 (cat.4:83) - 1487 (cat.4:284) - 1588 (cat.4:393) - 1728 


(cat.5:116) - 2805 (cat.8:7) - 3363 (cat.9:138) -3400 
(cat.9:184) - 3981 (cat.10:360) - 4136 (cat.11:155) - 4357 
(cat.11:355) - 4408 (cat.12:10) - 4827 (cat.13:26); Mashhad 
Adabiyyat 9 (cat.8); Mashhad Ilahiyyat 1621 (cat.3:745) -1751 
(cat.3:836) -19 (cat.1:10) - 548(1) (cat.1:296); Masjid-i 
Jàmi? 43 (cat.311) - 44 (cat.312); Miftah 108 (cat.100) 


7157(1) (cat.224); Milli Arabic 1157 (cat.9:146) -Arabic 1446 
(cat.9:478) -Arabic 996 (cat.8:483) - Arabic 845 (cat.8:348) 
7 Arabic 402 (cat.7:343); гга Jafar cat.34,43; Nawwab 
cat.449, 469; Oppenheim (n.n.); Princeton New Series 87 -111 
- 122 - 318 -602 - 826 - 836 -1170 - 1329 - 1444 -1840 
(cat.81); Ridawi Fiqh 487 - 488 - 489 - 490 - 491 -492 -483 
(cat.5:357-9) - cat.2:3-6 (16 copies); Rampur 10275 D -10239 
D - 1009 D - 657 D - 987 MK (cat.3:464-6); Sipahsalar 447 
7448 - 449 - 450 - 451 (cat.1:355,359); Sulayman Khan 
Cat.4-5; Tabriz Milli 3377 (cat.1:46); Topkapi Serayi A 1082 
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(cat.2:746); Tustariyya 696 - 720 -730 - 901 -915 (cat.789) - 
618(2) (p.869) - 841(2) (cat.876); ; Ustadi cat.5; Waziri 12 
(cat.1:13) - 13 (cat.1:17) - 387 (cat.1:351-2) - 277 


(cat.1:284-5) - 502 (cat.2:437) - 660 (cat.2:568) - 831 
702) - 871 (cat.2:725) -1023 (cat.3:1023) -1153 
874) -1254 (cat.3:907) - 1605 (cat.3:1000) -1139 


870); Zanjani cat.198,206. 


(25) Istigsä' al-i@tibär fi tahqiq maCani al-akhbär (KH/IM). 
Istigsa' al-iCtibar fi tahrir maCani al-akhbär) 
2:30 (no.120). 
(traditions) 
MSS: no MS known. 


(26) Istigs: 
tant) 280195 
DhariCa, 2:31-2 (no.122). 

(theology; written after Rabi? II 709/September-October 1309) 
Editions: edited by CAII al-Khakani al-Najafi. Najaf, 
1354/1935. 

MSS: Adabiyyät (1960) D136 (cat.27); Binish 314 (cat.590); 
Danishgah 2091(2) (cat.8:714) - 5896(1) (cat.16:137) -7243(6) 
(cat.16:498) - МЕ2314(2) (1:671) -MF2992(1) (cat.1:776); 
Hakim M1087 - M294 (cat.51); Huqüq 2227 (cat.244); IsmaCili 
institute 631  (fol.lv-16v) ` (cat.2:64); Majlis 4232(2) 
(cat.11:250) - 4322(2) (cat.12:16) - 4763(3) (cat.13:149) 
-4953(1) (cat.14:225) - 4954(13) (cat.14:237) - 5168(5) 
(cat.15:306); MarCashi 2796(2) (cat.7:362); Mashhad Ilahiyyat 
936(1) (cat.2:86); Princeton New Series 461 (fol.25r-3lr) 
-1084  (fol.154r-162r) - 1886  (fol.57v-65v) (cat.87); 
Ridawi Hikma 328 (cat.4:15) - Hikma 45 (cat.1:21 - 206 new 
edition); Tustariyya 562(4) (cat.866). 

Commentaries: Nür Allah al-Shushtari (d. 1019/1610), a 
al-anwar wa-l-nür al-azhar fi tanwir khafaya al-gada' 
wa-l-qadar ^ (Dhari*. 24:362, no.1952), written against 
objections by some Indian scholars against al-Hilli's 


Istigsä' al-nazar. 


(27) al-Asrar al-khafiyya fi 1-Sulüm al-Caqliyya (KH/IM). 
Dhari°a, 2:45 (no.175). 

(philosophy; written before 680/1281) 

MSS: Agha Hakim 179 (cat.420); Bankipore XXI, 2384; Hakim 380 
-1295 (cat:51); Mahfüz 49 (cat.4:217). З 


' al-nazar fi l-bahth Can al-gadä' wa-l-gadar 


(28) al-Ishärat ila maCani al-isharat (IM). 
DhariCa, 2:98. 

(philosophy; written after Rabī II 693/March 1294) 
MSS: no MS known. 


(29) al-Alfayn al-färig bayn al-sidq wa-l-mayn (KH'). 
Dharia, 2:298-9 (no.1199). 

(theology) 

Editions: edited by Husayn al-AClami. Beirut: Mu'assasat 
al-AClami, 1402/1982. 

MSS: Adabiyyat (1965) 94 (cat.71); Adabiyyät (1341) 197 
(cat.74); Binish 29 - 28 - 30 - 340 (cat.603-4); Danishgah 
4551 (cat.13:3493); Gawharshad cat.218; Hakim 669 (cat.67); 


78 


Hujjatiyya 171(1)  (cat.100);  IsmaCili Institute 283 
lcat.2:2); Los Angeles M1028 -M1129 (cat.154); Majlis 1686 
(cat.5:4) - 1687 (cat.5:8) - 1688 (cat.5:9); Malik 2132 
(cat.1:57); Miftah 1040 -1047 (cat.103); Milli Arabic 268 
(cat.7:241); Nürbakhsh 189 (cat.1:190); Princeton New Series 
1028 (cat.115); Ridawi Hikma 363 (cat.4:31) - Hikma 28 -29 
-30 (cat.1:18 = 45-47 new edition); Waziri 1556 (cat.3:988). 


(30) Anwar al-malaküt fi sharh al-yägüt (KH/IM). 

Dharia, 2:444-5 (no.1725). 

completed in Jumädä II 684/August-September 1285) 
edited by Muhammad Zanjäni.  Intisharat-i 

i Tehran, no.543. Tehran: Tehran University Press, 


Binish 31 - 32 (cat.609); Bahar 95 (cat.2:106); 
Dänishgäh 1046 - 4273 (cat.13:3240-1) - MF3081 (cat.2:62); 
Hakim 1096 (cat.76); Huquq 7146 (cat.257); Ja°fariyya 29 
lcat.437); Mahfüz 60 '(cat.4:218) - 82 (cat.3:34) - 34 


:59); Majlis 81 (cat.2:41) -1689 (cat.5:10); Malik 479 
(cat.71); MarCashi 1241 (cat.4:40); Princeton New 
Series 1128 (cat.9-10); Ridawi Hikma 31 - 32 (cat.1:18 - 


49-50 new edition); Tabriz Milli 3511 (cat.1:111) 
Commentaries: Nahj al-CAmidi Cala anwar al-malaküt, by CAmid 
al-Din CAbd al-Muttalib 
al-ACraji al-Husayni al-Hilli (d. 754/1353) (DhariCa, 131115, 
no.366). 


(31) Idäh al-ishtibäh fi asma al-ruwät (IE). 

рһагї©а, 2:493 (no.1934). 

(biographic work; completed on 19 Dhü al-QaCda 707/11 May 
1308). 

Editions: Tehran, 1318H. 

MSS: Adabiyyat (1341) 138 (cat.74); Adabiyyat (1960) B107 
-J127 - D22 - D133 (cat.38 ff); Berlin 10164 (cat.9:517-8); 
Binish 8266 (cat.612); Adabiyyat (1965) 151(2)- 309 - 452(3) 
(cat.77);  Danishgah 2359(3) (саё.9:964) - 2945(4) 
(cat.10:1829) -6290(2) (cat.16:235) - MF1441(1) (cat.1:601); 


Majlis 25/12  (cat.7:23) -1599  (cat.4:300) -  3153(3) 
(cat.10/2:738) -5903  (cat.17:296);  Fu'ad Sayyid 589 
(cat.2/2:18); Mahfüz 51 (cat.4:203) - 21(2) (cat.4:209); 
MarCashi 108(2) “(cat.1:129) -443(1) (cat.2:45) - 1176(4) 
(cat.3:348)5 254802) (cat.7:130) - 302912) (cat.8:217) 
74772(2) (cat.12:336) -4910(2)  (cat.13:90) - 495212) 


(cat.13:151); Mashhad Ilahiyyät 1429(3) (cat.2:578) -1862(2) 
= 30  (cat.1:16); Milli Arabic 1433(3) 
(cat.9:455); Ridawi Rijal 39 - 40 (cat.6:641-2) - Rijal 3 
(cat.2:353); Sulayman Khan 108(3) (cat.18); Saryazdi 66(2) 
(cat.427). 


(32) Idäh al-talbis fi kalam al-ra'is (KH). 
Dhari^à, 2:493 (no.1938). 

(philosophy) 

MSS: no MS known. 


(33) Idäh mukhälafat al-sunna (DH). 


Dhari@a,~2:498-9 (no.1954). 
(traditions; completed in 723/1323). 
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MSS: Binish 6096 (cat.613); Danishgah MF1751 - MF2970 
(cat.1:288); Majlis 5070 (cat.15:30); Sina 29 (cat.1:14). 


(34) Idäh al-muCdilat min sharh al-ishärät (IM). 
Dhari°a, 2:500-1' (no.1960). 

(philosophy; written after Rabi^ II 693/March 1294) 
MSS: no MS known. 


(35) Tdah al-magägid fi sharh hikmat Cayn al-qawaCid (KH). 
Dhari°a, 2:501 (no.1962). 

(philosophy; completed on 8 Shawwal 694/21 August 1295) 
Editions: edited by CA.Munzawi. Tehran, 1378/1959. 

MSS: Dänishgäh 4792  (cat.14:3831) - MF71  (cat.1:289); 
Ridawi Hikma 47 (cat.1:22 - 53 new edition); see also above 
mentionéd edition, introduction, 25-33. 


(36) al-Bab al-hädi  Cashar fima yajibu  Calà  Cámmat 
al-mukallafin min maCrifat usul al-din (IE). 

(being the 11th chapter of nó.110) 

Dhari&a, 3:5-7 (no.4). 

(theology; completed on 11 Dhü al-Hijja 723/11 December 
1323). 

Editions: together with the commentaries al-Nafi® yawm 
al-hashr by al-Miqdād al-Suyüri and Miftäh al-Bab by 
Abū l-Fath b. Makhdum al-Husayni. Edited by Mahdi Muhaqqiq. 
Wisdom of Persia, no.38. Téhran 1365/1986. 

Translations: English: al-Babu 'l-Hädi “Ashar. A Treatise on 
the Principles of ShiSite Theology. Translated by W.M.Miller. 
London: The Royal Asiatic Society, 1928. 


MSS: CAbd al-CAzim 212(2) (cat.444) - 287(3) (cat.447); 
Binish 48 - 356 - 357 - 355 - 352 - 353 (cat.614); Bodleian 
MS arab £.64  (ff.109-112); Danishgah 328 -  4176(3) 
(cat.13:3143) - 7274(2)  (cat.16:503) = 859607) 
(cat.17:169); _Gawharshad cat.224; Gulpäyigäni 38704) 
(cat.320); Hakim M1757 - M1927 - M725 - Mi177_- M1705 


(cat.85); | Isfahan Danishgah 122(2) (cat.926); Kashani 22 
(cat.83); Los Angeles M97(2) (cat.663) -M1051(1) (cat.707); 
Majlis 109(12) (cat.7:325) -2767(3) (cat.9/1:178) - 3149(1) 
(cat.10/2:729) -4339(1) (cat.12:38) - 4954(26) (cat.14:243) - 


5344(4) — (cat.16:256) -5384(2) (cat.16:290) -5417(10) 
(cat.16:327); MarCashi 69(2) (cat.1:82) - 1003(2) (cat.3:194) 
72247(4)  (cat.6:232)  -  5148(1)  (cat.13:353); Mashhad 
Ilahiyyat 157703)  (cat.2:712)  - 668(2)  (cat.1:467); 


Milli 1190(6) (cat.9:178); Nawwäb Hikma 79 (1) (cat.518); 
Oppenheim (n.n.); Princeton New Series 1550 (fol.150v- 156r) 
- 1886 (fol.48v- 51r) (cat.24); Ridawi Hikma 371- 372 -373 
-374 - 375 - 376 (саб.4:33-4) - Hikma 48 (cat.1:22 = 53-4 
new edition);  Waziri  2085(4) "(cat.4:1159) - 228414) 
(cat.4:1232) - 2520(1) (cat.4:1326). 

Commentaries: (1) AI-Fädil Migdad al-Suyüri (d. 826/1423), 
al-NafiC yawm al-hashr fi sharh al-bab al-hädi Cashar (2) 
Miftah  li-l-bab ` al-mulhaq Bbi-mukhtasar ' al-misbah Бу 
Abü l-Fath m: Makhdum al-Khadim 
al-Husayni _al-CArabshahi (d. 976/1568-9); (3) Irshad 
al-bashar fi sharh al-bab al-hadi Cashar by Sulayman b. Ahmad 
b. al-Husayn Al “Abd al-Jabbar al-Qatifi (d. 1266/1850) 
(Brockelmann, GALS 2:794; DhariSa, 2:794) (4) Sharh al-bab 
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al-hädi Cashar by Mirzä Ibrahim b. Kashif al-Din Muhammad b. 
al-Yazdi (d. after 1063/1653) (Dha. a, 13:118, no.378); (5) 
Matali? al-nazar by Safi al-Din b. 


Fakhr al-Din al-Tarih 
(DhariTCa, 13:121); (6) Sharh al-bab al-hadi Cashar by Dildar 


Cali b. Muhammad MuCin al-Din 
al-Hindi al-Nasiräbadi (а. 1235/1820)  (Dharic. 13:120, 
no.382); (7) MaCin al-fi fi sharh al-bab al-hadi Cashar 
by Ibn Abi Jumhür al-Ahsa'i (d. after 904/1499) (Dha. 
21:286, no.5097); (8) Sharh maCin al-fikar fi sharh a 
al-hadi  Cashar, a supercommentary by Ibn Abi Jumhür 


al-Ahsa'T on (7) (DhariCa, 14:73, по.1803); (9) Miftah 
al-fikar li-fath sharh al-bäb al-hadi Cashar by Ibn 
Abi Jumhür al-Ahsa'i (Dhari©a, 21:339, no.5371); 
al-bab al-hadi `Cashar by Ibn Abi Jumhür a 
АСМАТ йаш er hah al iab аып Су by 
Muhammad Rida b. Qasim al-Gharawi al-Najafi i i 
1349/1930-1)' (DhariCa, 12:7, no.38); (12) Natä'ij a 

fi sharh al-bab al-hadi Cashar by Muhammad b. Muhammad 
Taha al-Karami (written around 1376/1956-7) (DhariCa, 24:46, 
По.228); (13) Fath al-bab fi sharh al-bab al-hadi Cashar by 
Saba al-Wahid b. NiCmat Allah al-Jilàni or 
al-Astarabadi'(DhariCa, 16:105, no.134); (14) Hadi al-bashar 
fi sharh al- al-hadi “ashar by Muhsin 


Muhammad 
al-Gilani (written in 1207/1792-3) (DhariCà, 25:151, nó.11); 
(15) Sharh al-bab al-hadi Cashar by 
Mirza “Alī Agha al-Tabrizi (d. around 1340/1921-2) (Dhari. 
13:122 no.390); (16) Sharh al-bāb al-hadi Cashar by Sulayman 
b. “Saba Allah b. Calı b. al-Husayn b. Ahmad b. Yüsuf b. 
CAmmār al-Huwayzi al-Bahränı '(d. 1121/1709-10) (DhariCa, 
13:120, no.383); (17) Sharh al-bab al-hadi “ashar by Muhammad 
b. Ahmad al-maCrüf bi-Khawajaki (completed on 5 ShaCban 
952/24 November 1545) (DhariCa, 13:122, no.391); (18) Jami® 
al-durar fi sharh al-bab al-hadi Cashar by Khidr b. Muhammad 
b. ali al-Razı al-Habalrüdi (d. around 850/1446) (ова 
5:51, no.202); (19) Miftāh  al-ghurar  li-fath 
al-hadi Sashar by Khidr b. Mohammad i. 
AIT al-Razi al-Habalrüdi (d. "around 850/1446) (Dhar, 
21:226, no.5358); (20) Sharh al-bab al-hadi Cashar by Amir 
Abi l-Fath al-Sharifi al-Shi^i b. al-Nasib al-Mirzä Makhdüm 
(d. around 976/1568-9) (DhariCa, 13:119). 


(37) Bast al-ishärät (IM/KH"" 
DharICa, (no.358). 


(philosophy; written after Rabi? II 693/March 1294) 
MSS: no MS known. 


(38) Bast al-kafiya (KH/IM). 
ОһагїСа, 3:109 (no.360). 
(grammar) 

MSS: no MS known. 


(39) Tabsirat al-muta^allimin fi ahkam al-din (KH/IM). 
Dhari&a,"3:321 - 323 (no.1180). 

(law) 

Editions: Tehran: al-Maktaba al-islamiyya, 1372H. 
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MSS: Amir al-Mu'minin 25 (cat.412) - 26(2) (cat.412); Binish 
2201 - 2280 - 6432 - 2279 - 3515  (cat.627); Chester Beatty 
4359  (cat.5:113); Danishgah 7192  (cat.16:480) -MF2594 
(cat.1:295 & 2:11) ~- ^ MF2992(5) (cat.1:777); _ Fayd 
Mahdawi (cat.27); Hakim M1669 - 1852 (cat.100); Huqüg D2? 
(cat.281); India Office 1793 (cat.2:308); Los Angéles M652 
(cat.164); Majlis 2767(2) (cat.9/1:177) - 4254 (cat.11:269) 


-4953(9)  (cat.14:229) - 5396 (cat.16:302); Malik n.n. 
(cat.1:106); Mar ashi 2074(2) (cat.6:87); Mashhad Ilahiyyat 
1123(4) (cat.2:258) - 994(2) (cat.2:145); Nawwab cat.451; 
Princeton New Series 1372 (cat.314); Ridawi Fiqh 530 
(cat.5:374) - Fiqh 69 -70 - 71 (cat.2:21); “Rampur 984 MK 
(cat.3:462); Sipahsälär 457 (cat.1:369); Waziri 1350 


(cat.3:936) - 2013 (cat.4:1128) - 2656 (cat.4:1379). 


(40) Tahrir al-abhäth fi maCrifat al-Culüm al-thalätha (IM'). 
DhariCa; 51 (n6.1272). 

(philosophy; written after Rabī II 693/March 1294) 

MSS: no MS known. 


(41) Tabrir al-ahkam al-sharCiyya Cala madhhab al-imamiyya 
(KH/IM) - 

DhariCa, 3:378-9 (no.1375). 

(law; completed on 10 Rabi@ I 690/13 March 1291) 

Editions: Tehran, 1314/1896. 

MSS: CAbd al-CAzim 45 (cat.73); Adabiyyät (1965) 322(2) -497 
(cat.78); Binish 2276 - 2277 - 2703 - 2705 - 2704 -2708 -2707 
7.9705 - 2706 (cat.630); British Library OR 8405 - OR 8329; 
Danishgah 872 - 1516 (cat.8:151) -2730 (cat.10:1603) - 2923 


(cat.10:1782-3) -6670 (cat.16:330) - 6790 (cat.16:360) -7632 
(cat.16:660) - 8168(1) (cat.17:46) - MF2756 (cat.1:297); 
Farhad 34 (cat.158); Fayd Mahdawi (cat.27); Gawharshad 
cat.233; Gulpayigani 130 {саб.123) - 261 (cat.227) -262 


(cat.228); Hakim 858 - 859 -1771 - 1779 - 1579 (cat.102); 
Haydariyya 671 (cat.48); Kashan 9 (cat.33); Los Angeles M162 
lcat.166); MaCarif 55 (cat.1:78); Mahfuz 49 (cat.3 


Majlis 2841 (cat.10/1:168) - 3396(1) (cat.10/3:1261) 

(cat.11:10) - 4710 (cat.13:91) -5010 (cat.14:317) - 5171 
-5172 (cat.15:311) -5218(2) (cat.16:50); Malik 975 - 1249 
-1373 - 1429 - 9122 -3053 (cat.1:109); MarCashi 272 
(cat.1:301) - 385 (саб.1:402) -543 (cat.2:146) - 915 
(cat.3:104) - 1008 (cat.3:202) - 1084 (cat.3:263) -1279 
(cat.4:80) - 1556 (cat.4:359) - 1598 (cat.4:400) - 1639 
(cat.5:41) - 2631 (cat.7:205) -3535 (cat.9:330) - 3572 
(cat.9:359) - 3751 (cat.10:144) - 3822 (cat.10:200) - 4831 


(cat.13:29);  Mashhad  Ilahiyyat 1165  (cat.2:296)  -1701 
(cat.3:804) - 58 (cat.1:28); Milli Arabic 925 (cat.8:425); 
Nawwab ^ cat.451; ^ Nürbakhsh 159  (cat.1:173-4) - 436 
(cat.2:132); Princeton New Series 528 552 -1231 -1518 
(cat.323-4); Ridawi Figh 531 - 532 - 533 - 534 - 535 -536 
-537 - 538 (cat:5:374-6) - Fiqh 66 (cat.2:20); Rampur 1278 D 
(cat.3:464); Sipahsalar 458 (cat.1:370); Sulayman Khan cat.6; 
Tabriz Milli 3352 (cat.1:192); Topkapi Serayi A 1143/1 - A 
1143/2 - A 1143/3 -A 1143/5 - A 1143/6 - A 1143/7 
(cat.2:747-8); Tustariyya 807 (cat.791) - 808 (cat.792); 
Waziri 386 (cat.1:351) -368 (cat.1:336) - 2589 (cat.4:1355); 
Zanjani cat.206. 
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(42) Tahsil al-mulakhkhas (IM"). 

DharICa, 3:397-8 (no.1427). 

(philosophy; written after ВаЬїС IT 693/March 1294) 
MSS: no MS known. 


(43) Tadhkirat al-fugaha' Cala talkhis fatawi al-Culamá' 
(KH/IM). 

a, 4:43-4 (no.169). 

Completed between 24 Safar 703/7 October 1303 and 16 
Dhü al-Hijja 720/17 January 1321) 

Editions: Tehran: al-Maktaba al-Murtadawiyya, Tehran 1984 
(repr. of the 1388/1968 edn.). 

MSS: Binish 2713 - 6672 - 2267 - 5776 - 2298 - 7495 -7496 
-2266 - 2264 - 2265 - 2263 (cat.641); Bahar 180 (cat.2:204); 
Danishgah 6245  (cat.16:225) - 6617 (cat.16:313)  -6666 
(cat.16:329); Dar al-Kutub В20018 (1:149);  Gawharshad 
cat.236; Hakim 318- 844 - 882 - 884 -1433 - 1961 - 1991 -1617 
(cat.110-113); Hugüq J4 -J24 (cat.287); India Office 1791 
-1792 (cat.2:307); Isfahan CUmümi 2913 (cat.201) -2974 -5416 
(cat.202); Kashan 10'(cat.33); Los Angeles M801 (cat.168); 
Mahfüz 6 (cat.4:251); Majlis 3227 (cat.10/2:810) -3228 


(cat.10/2:811) -3229 (cat.10/2:811) - 4466 (cat.12:140) -4517 
(cat.12:185) - 5810 (cat.17:234) - 5811 (cat.17:235); Malik 
1916 - 2460 -2461 - 2463 - 2464 - 2465 -2466 - 2490 
(cat.1:130 £f); MarCashi 1071 ^ (cat.3:254)  - 2309 


(cat.6:291-2) - 3745 (cat.10:141) - 4832(1) (cat.13:30) -1611 
(cat.5:14); Mashhad Ilahiyyat 1070(1) (cat.2:225) - 1108 
(cat.2:244) - 78 - 79 (cat.1:39); Masjid-i JamiC 55 - 56 
(cat.314); Miftah 1033 (cat.118); Princeton New Series 44 
-599 -1829 (cat.315); Ridawi 546 - 547 - 548 - 549 
(cat.5:382-3) - 53 - 54 -'55 - 56 - 57 - 58 (cat.2:16); 
Sina 1117 (cat.2:123); Sipahsalar cat.1:371-5; Topkapi Serayi 
A1143/1 -A1143/2 - A1143/3 - A1143/5 - 1143/6 - A1143/7 
(cat.2:747-8); Waziri 41 (cat.1:48). 


(44) Taslik al-adhhan ila ahkam al-imän (IM). 
Dharia, 4:174 (no.865). 

(law) 

MSS: no MS known. 


(45) Taslik al-afham fi marifat al-ahkam (KH). 
Dhari ga, 4:179 (no.887). 

(law) 

MSS: no MS known. 


(46) Taslik al-nafs ilä hazirat al-quds (KH/IM). 
Dharit 80 (no.889) & 26:209 (no.1056). 

(theology; completed on 12 Muharram 704/15 August 1304) 

MSS: Agha Hakim 166(1) (cat.428); British Library Or 10.971; 
Danishgah MF1523 (cat.1:299) - MF2913(1) (cat.1:740); Hakim 
M929  (cat.120); Haydariyya 724 (cat.67); Mahfüz 50(1) 
(cat.4:217); Majlis 5384(1) (cat.16:289). Утв" 
Commentaries: (1) Idäh al-labs fi sharh taslik al-nafs 
ila hazirat al-quds by Nizam al-Din “Abd al-Hamid b. 
Abi l-Fawaris Muhammad b. CAli al-ACraji (Dhar: 2:498, 
no.1952). `, 
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(47) al-TaSlim al-thani (IM °). 

(also al-TaClim al-tamm) 

DhariCa, 4:226-7 (no.1137). 

(philosophy; written after Rabi^ II 693/March 1294) 
MSS: no MS known. 


(48) Talkhis al-maräm fi maCrifat al-ahkäm (KH/IM). 
Оһагїба, 4:327 (no.1893). 


(law) 
MSS: Binish 2274 - 2275 (cat.667); Majlis 4253 (cat.11:268) - 
4818  (cat.13:229) - 5314  (cat.16:228-9); МагСавһї 472 


(cat.2:77); Ridawi Figh 64 - 65 (cat.2:20). 


(49) al-Tanüsub bayn al-Ash^ariyya wa-l-firaq al-süfista'iyya 
(кн). 

DhariCa, 4:435 (no.1934). 

(theology) 

MSS: no MS known. 


(50) Tangih al-abhäth fi 1-Culüm al-thalatha (KH). 
Dharia, 41460 (nó.2053). 

(philosophy; written before 8 Shawwal 694/21 August 1295) 
MSS: no MS known. 


(51) Tangih gawäCid al-din  al-ma'khüdha Can  al-A'imma 
rin (IM). 

Tangih gawaCid al-din al-ma'khüdha Can A1 Yäsin and 
Tangih al-qawa^id al-ma'khüdha Can kitab al-durr wa-l-marjan 
fi l-àhadith al-sihah w hisan). 
61) 
(traditions; written after Rabī II 693/March 1294) 


MSS: no MS known. 


(52) Tahdhib al-nafs fi maCrifat al-madhähib al-khamsa (IM). 
DhariCa, 4:515 (no.2285). 

(law; written after Rabi II 693/March 1294) 

MSS: no MS known. 


(53) Tahdhib al-wusül ila Cilm al-usül (KH/IM) 

Dharia, 4:511-514'(no.2280). 

(legal methodology) 

Editions: edited by “Abd al-Husayn al-Baqgal. Najaf: al-Adäb, 
1970. H 

MSS: Adabiyyat (1965) 303 (cat.81); Danishgah 872 -1637 


(cat.8:216-7) ~ 1670(2) (cat.8:236) - 1702(3) (cat.8:252) 
-1876 (cat.8:481) - 3534 (cat.12:2554) - 7691 (cat.16:672) 
-8307 (cat.17:103) - 9254(1) (cat.17:332); Farhad 3(2) 


(cat.169); Gawharshäd cat.247; Hakim 1949 - 554 -M1310 - 1286 
= 1578 - 1158 -1226 (cat.146-7); Hugüq J330 (cat.311); 
Isfahan CUmüni 3076 (cat.213-4); Isma°ili Institute A(493) 
-B(648) (cat.2:187); Kashani 41 (cat.112); Los Angeles M69 
-M894 - M1340 (cat.182); Majlis 3427(1) (cat.10/3:1288) -4629 
(cat.13:21) - 5756 (cat.17:195); Müza 4321(2) (cat.202); 
Malik 2014 (cat.1:185); MarCashi 119(3) (cat.1:143) -126 
(cat.1:148) - 4170(1) (cat.11:181); Mashhad Ilahiyyat 1536(2) 
(cat.2:676) - 1538 (cat.2:680) -1540(1) (cat.2:680-1); Nawwab 
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cat.453; Ridawi Usül al-Figh 114-5 (cat.6:110) -Usül al-Figh 
150 - 151'- 152 (cat.6:20) -Usül 5 - 6 (cat 86-7); 
Sipahsalar 674 -675 (cat.1:562); Tabriz Milli 3363 
(cat.1:310); Тызбагіууа 867(2)  (cat.877); Waziri 650 
(cat.2:561) - 1846 (cat.3:1073) - 2040 (cat.4:1138) -2240 
(cat.4:1215); Zanjani cat.211. 


(54) _Jawāb  al-su'al Can hikmat  al-naskh fi  l-ahkam 


al-ilähiyya (DH ). 
DhariCa, 83 (no.805). 


(theology; written after Rabī II 709/September-October 1309) 
MSS: no MS known. 


(55) Jawähir al-matalib fi fadä'il Amir al-mu'minin “Alī b. 
Abi Talib (DH). 

DhariCa, 5:280-1 (no.1313). 

(on the virtues of the Imam Cali) 

MSS: no MS known. 


(56) al-Jawhar al-nadid fi sharh kitab al-tajrid (KH). 
Dha: :290 (no.1356). 

(logic 
Editions: edited by Muhsin Baydarfar. Tehran: Intishärät-i 
Baydar, 1363sh. 

MSS: ‘abd al-CAzim 255 (cat.461); Adabiyyat (1965) 265 
(cat.83); Binish 1140 - 1141 (cat.695); Danishgah MF5217(2) 
(cat.3:143); Hakim 448 - 1668 (cat.176); Isfahan CUmümi 2814 
= 5400 (cat.218 Los Angeles M1263 (cat.191); Mahfüz 54 
(cat.4:217); Majlis 3909 (cat.10/4:1939) - 4319 (cat.12:14); 
MarCashi 4680 (cat.12:268); Mashhad Ilahiyyat 152 - 153 
(cat.1:81); Princeton New Series 591 - 715 (fol.2v-51v) -1127 
(cat.103); Ridawi Mantiq 182 - 183 (cat.4:370); Rampur 1442 D 
(cat.4:258); ` Tustariyya 165 (cat.796); Waziri 1284 
(cat.3:916) - 1593 (cat.3:997) - 1981 (cat.3:1116). 


(57) Häshiyat talkhis al-ahkam (DH'). 
Dhari®; 7 (9.233). = 

(law) 

MSS: no MS known. 


(58) Hall al-mushkilät min kitab al-talwihät (KH). 
Dharitfa, 7:74-5 (no.399). 

(philosophy) 

MSS: no MS known. 


(59) Khulasat al-aqwal fi maCrifat al-rijal (IM/IE). 

Dhari@a, 71214/5 (no.1040). 

(biographic work; written around Rabi? II 693/March 1294) 
Editions: edited by Muhammad Sadiq Bahr al-CUlüm. Najaf: 
al-Haydariyya, 1972. 

MSS? Adabiyyat (1341) 205 (cat.78); Adabiyyat (1965) 151(1) 
-178 (cat.87); Berlin 9926 - 9927 (cat.9:385-6); Bibliotheque 
Nationale 1108 (2) (cat.2:323); Binish 6890 -3606 - 8181 
73605 -3607 - 3629 - 3630 - 3631 - 5736 - 6589 -7323 - 6614 
(cat.743-4); Bühär 277  (cat.2:307)  -466  (cat.2:527); 
Danishgah 194 - 1772 (cat.8:312) - 4198 (cat.13:3167) 
75385(1) (cat.15:4232) -6714(1) (cat.16:343) -7170 
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(cat.16:472) - 7682 (cat.16:670) - 8308 (cat.17:103) -MF3027 
(cat.2:31) -  MF3573  (cat.3:226); Dar al-Kutub B26297 
(cat.1:297);  Fu'ad Sayyid 1593 - 1594  (cat.2/4:166); 
Gawharshad cat.293; Isfahan CUmümi 3266 (cat.243); Isma°ili 
Institute A (409) - B (103) - C (104) (cat.2:74); Los Angeles 
M959 (cat.218); MaChad 280(2) (cat.29); Mahfüz 4 (cat.3:9) 


-19 (cat.3:38) - 52 (cat.4:203) -35 (cat.4:241) - 21 
(cat.4:257) - 184 (cat.4:224); Majlis 2936(2) (cat.10/1:347) 
- 3153(1)  (cat.10/2:737) -4406  (cat.12:105) - 5432 
(cat.16:333) -5761(3) (cat.17:201); Malik 3543 (cat.1:280); 
Margashi 108(1)  (cat.1:129) - 137  (cat.1:156) 221 
(cat.1:249) - 773 (cat.2:381) - 418 (cat.2:23) - 1452(2) 
(cat.4:241) -2282 (cat.6:267) -2548(3) (cat.7:131) -3436 
(cat.9:221) = 4135  (cat.11:154)  -4147(1)  (cat.11:163) 
-4952(1) (cat.13:151); Mashhad Ilahiyyat 200 - 201 -202 
(cat.1:104-5) - 518(1) (cat.1:270) - 881 (cat.2:53) -886 
(cat.2:55) - 1381 (cat.2:529); Miftah 242(1) (cat.230) - 110 


- 538 (cat.149) - 1002(2) (cat.265); Milli Arabic 862(1) 
(cat.8:365) - Arabic 1272  (cat.9:262) -Arabic 1878 
(cat.10:511); Mirza Jafar cat.39; Nawwab cat.547; Nürbakhsh 
580 (cat.2:231); Princeton New Series 770 - 880 (cat.130); 
Ridawi Rijal 57 - 58 - 59 - 60 - 61 -62 - 63 -64 - 65 - 66 
(cát.6:599-602) -Rijäl 15 - 16 -17 -18 (cat.2:357-8); 
Sulayman Khan саб.11; Tabriz Milli 3139  (cat.1:461); 
Tustariyya 175 (cat.798); Ustadi cat.17; Zanjani cat.199,236. 


(60) al-Khulasa fi usül al-din (DH). 
Dhari°a, 7:208-9 (no:1024). 
(theology) 

MSS: no MS known. 


(61) al-Durr al-maknün #1 sharh al-ganün (IM). 
(grammar; written after Rabi“ II 693/March 1294) 
MSS: no MS known. 


al-Durr al-maknün fi Cilm al-ganün (KH). 
a, 8:73 (no.253). 

с) 

по MS known. 


(63) al-Durr wa-l-marjan fi l-ahädith al-sihäh wa-l-hisán 
(KH/IM ). 
DhariCa, 8:87 (no.312). 
ons) 
no MS known. 


(64) al-Risäla al-saCdiyya (KH). 

DhariCa, 12:183 (no.1211). 

(theology; written between Rabī II 709/September-October 
1309 and 10 Shawwal 711/19 February 1312) 

Editions: in Kalinat al-muhaggigin (Tehran, 1315/1898), 
338-379. 

MSS: Adabiyyat (1960) D136 (cat.313); Binish 600 - 602 
(cat.818) - 5655  (cat.819); Bühar 451(1) (cat.2:495); 
Danishgah 415 - 3819(1) (cat.12:2798); Ilahiyyat 245D 
(cat.1:561); Isfahan Danishgah 87(3) (cat.924); Majlis 
432203) (cat.12:16); MarCashi 4099 (cat.11:116) - 1530 
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(cat.4:332) - 454(2) (cat.2:56) - 514(2) (cat.2:119); Miftäh 
198(2) (cat.228); Ridawi Hikma 656 - 657 - 658 -650 
(cat.4:129-30). 


(65) Risala fi adab al-bahth al-mukhtasar (DH). 
DhariCa, 1:13 (no.60). 
MSS: see DhariCa, 1:13. 


(66) Risala fi butlan al-jabr (RU). 


(theology) 
MSS: no MS known. 


(67) Risäla fi tahgiq manā _al-iman (RU). 
(theology) 
MSS: no MS known. 


(68) Risäla fi khalq al-aCmal (DB'). 
DhariTa, 7:243 (no.1177). 
(theology) 

MSS: no MS known. 


(69) Risala fi su'alayn sa'ala Canhuma al-Khwaja Rashid 
al-Din (IE). 

(theology; written after ВаЬїС II 709/September-October 1309; 
for this treatise, see J.v.Ess, Wesir, 47-8). 

Editions: in Farhang-i iranzamin 19 (1952):106-117. 
Danishgah 1795(3) (cat.8:368); Gawharshad cat.250; 
Lucknow Näsiriya 714; privat library of Mahmud Shihabi (for 
the latter ‘two references, see van Ess, Wezir, 48). 


h. 


(see Modarressi, 204) 
(legal treatise) 
MSS: Masjid-i A“ zam 3085 (7). 


(71) Risäla fi wäjib al-iCtigad Cala jamiS al-Cibad. (KH*) 
Dharifa, 25:4 (no.19). 

(theology) 

Editions: together. with al-Migdäd Le acd I°timad 
fi sharh wajib al-iCtigad, in Kalimat al-muhaggigin (Tehran, 
1315/1897), 380-422. 

MSS: Danishgah 7693(7) (cat.16:673); Gawharshäd cat.428; 
Isfahan Danishgah 83(3) (cat.924) -126(4) (cat.928) -182(7) 
(6at.930);  IsmaCili Institute 361  (cat.2:206);  Majlis 
4953(11) (cat.14:230); Mashhad Ilähiyyät 658(6) (cat.1:449); 
Princeton New Series 1886  (fol.128v-137r) (cat.357); 
Ustadi cat.65. 

Commentaries: (1) Nahj al-sadäd fi sharh wajib al-iCtiqad by 
Hast ааа b. re Sr: ae after 1130/1718) 
DhariCa, 14:163); (2) Tahsil al-sadad fi sharh wajib 
al-iCtigad by Ibrahim b. Cali b. Abd 
al-“Ali al-CAmili al-Maysi (d. after 1020/1611) (DhariCa, 
3:396-7, no.1424); (3) al-ICtimad fi sharh wajib al-iCti 

by — al-Fadil al-Migdad al-Suyüri (d. 82671423) (Dhar 
2:230, no.908). 
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(72) Risala fi wajibat al-hajj wa-arkänihi min dün dhikr 
al-adCiya wa-l-mustahabbat (RU) 

Dhariva, 25:1 (no.4)'& 22:260 (no.6962). 

(law) 

MSS: no MS known. 


(73) Sharh hikmat al-ishraq (DH'). 
DhariCa, (по.750). 
(mysticism) 

MSS: see DhariCa, 13:211. 


(74) al-Risäla al-Cizziyya (KH'"/IM""). 
Dhari°a, 15:262 (no.1701). 
MSS: no MS known. 


(75) Ghäyat al-ihkàm fi tashih talkhis al-maräm (KH'). 
Dharia, 16:6 (no.24). 

(law) 

MSS: no MS known. 


(76) Ghayat al-wusül wa-idäh al-subul fi sharh mukhtasar 
muntaha a mal (KH/IM). 


(legal methodology; completed on 12 Rajab 697/25 April 1298) 
MSS: Agha Hakim 180 (cat.428); British Library OR 3970; 
Danishgah 2771 (cat.10:1628 Los Angeles A446 (cat.297); 
Mahfüz 133 (cat.4:221); Nawwab cat.462; Ridawi Usül 63 -64 
(càt.2:203-4); Topkapi Serayi A 1244 - A 1299 - A 1300 (cat. 
2:318-9); Waziri 1955 (cat.3:1105-6). 


(77) QawaCid  al-ahkam fi  maCrifat al-haläl wa-l-haram 
(KH/IM). 

DhariCa, 17:176-7 (no.930). 

(law; completed on 24 Dhü 1-Hijja 699/10 September 1300) 
Editions: Qum, 1984 (Repr. of the 1315/1898 edn.). 

MSS: Adabiyyat (1965) 34 - 49 (cat.101); CAbd al-CAzim 6 - 18 
> 47 (cat.78) - 402 (cat.473); Amir al-Mu'minin 61 
(cat.415); Binish cat.942-3 (27 copies); British Library OR 
8341 - OR 8403; Dänishgäh 918 - 1382 (cat.8:69) -1408 
(cat.8:84) = 1503 -1504 = 1505 (cat.8:145-6) -1850 
(cat.8:446) -1857 (cat.8:450) - 2112 (cat.8:748) - 6350 
(cat.16:247) - 6362 (cat.16:252) - 6698 (cat.16:335) - 6743 
(cat.16:349-50) - 6880 (cat.16:388) - 7314 (cat.16:510) -8955 
(cat.17:261) -МЕ2537 (cat.1:363); Fayd Mahdawi (cat.37); 
Gawharshad cat.370-1; Gulpäyigäni 136 (cät.129); Huqüq J8 -J9 
7064 - J346 (cat.414 ff); Ilahiyyat 38B - 57J - 164J - 

1759 -(cat.1:630); India Office 1798 (cat.2:309) - 1799 
(cat.2:310); Isfahan CUmümi 2910 (cat.278) - 2925  (cat.279) 
= 2941  (cat.279); Ismaili Institute A(448) -  B(449) 
(cat.2:126); Kashan 62 (cat.38); Los Angeles M655 - M1065 
M1316 — (cat.321); MaCärif 67  (cat.1:93); Mahdawi 798 


(cat.165); Mahfüz 59 (cat.3:23) - 70 (cat.3:23) - 373 
(cat.4:233); Majlis 144(1) (cat.7:330) - 170 (cat.7:218-9) 
-2748(2)  (cat.9/1:118) -2748(3)  (cat.9/1:119) - 2839 
(cat.10/1:166) - 3275 (cat.10/2:884) - 3276 (cat.10/2:884-5) 
= 4196 (cat.11:211) -  4471(4)  (cat.12:145) - 4545 
(cat.12:217) - 4809 (cat.13:218) - 5219(2) (cat.16:51) 
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-5642(1) (cat.17:97); Malik 1096 - 1883 - 1919 - 1948 
(cat.1:572-3); MarCashi 1077 (cat.3:258) - 1112 (cat. 


-1163 (cat.3:337) - 1206 :6) - 1292 

(cat. - 1413 (cat.4:195) - 1622 3 

(cat. -1711  (cat.5:102) -1729 (cat.5:116) 

(cat. - 1937 (cat.5:303) - 2145 (cat.6:153) 

(cat. - 2616 (cat.7:195) - 2886 (cat.8:90) -4094 
(cat.1 - 4273 (cat.11:275); Mashhad Ilahiyyat 1111 
(cat. - 1730 (cat.3:821) - 1896 (cat.3:950) - 441 
(cat.1 Miftah 138 (cat.203); Milli Arabic 173 
(cat. - Arabic 373 (cat.7:325) -Arabic 474 (cat.7:396) 
- Arabic 475 (cat.7:397) -Arabic 538 (cat.8:34) - Arabic 537 
(cat.8:33) -Arabic 721 (cat.8:179) - Arabic 977 (cat. 
-Arabic 1490 (cat.9:509) -Arabic 1832 (cat.10 


Mirza Jafar cat.38; Nawwab cat.463 - Fiqh 51(1) (cat.466); 
Nürbakhsh 195 (cat.1:193) -213 (cat.1:203) -580 (cat.2:231); 


Oppenheim (n.n.); Princeton New Series 43 -107 - 529 -649 
-693 (cat.206-7); Ridawi fiqh 302 - 303 -304 - 305 -306 - 307 
-_308 - 309 - 310 -'311 - 312 -313 -314 (cat.2:94) - fiqh 


770 - 771 - 772 - 773 - 774 - 775 -776 -777 (cat.5:476-9); 
Rampur 985 MK (cat.3:468); Saryazdi 69 (cat.424); Sina 1389 
(cat.2:242); Sipahsalar 608 -609 -610 - 611 - 612 - 613 - 614 
(cat.1:496-9); Sulayman Khan cat.16; Topkapi Serayi A 1090 
(cat.2:746); Tustariyya 711 (cat.808); Waziri 275 (cat.1:283) 
- 322 (cat.1:313) - 349 (cat.1:328) - 443 (cat.1:393) - 464 
(cat.1:409) 466 (cat.1:410) - 1609 (cat.1:1001) - 2350 
(cat.4:1260); Zanjàni cat.191. 


(78) al-Qawagid al-jaliyya fi sharh al-risala al-shansiyya 
(KH/IM). 

Ca, 17:182 (no.955). 

completed in RabIS II 679/July-August 1280) 

: Edited by Faris al-Hassün (forthcoming) (see 


Binish 1144 (cat.943); Ridawi Mantiq 1114 (cat.1:43 = 
348 new edition); see also Turathuna, 17 (1409):243-4 for 
further MSS. 


(79) Фамасіа wa-maqasid fi l-mantiq 
wa-l-tabiCi wa-l-ilahi (KH/IM). 

Dharita, 17:195 (no.1031). 

(philosophy) 

MSS: no MS known. 


(80) al-Qawl al-wajiz fi tafsir al-Qur'än al-Caziz (KH). 
(also: al-Sirr al-wajiz fi tafsir al-Qur'àn al-Caziz). 
Dhari©a, 17:216 (no.1173), 12:170-1 (no.1138). 
(exegesis) 

MSS: no MS known. 


(81) Kashif al-astär fi sharh kashf al-asrar (KH/IM). 
(also: Kashf al-astar fi sharh kashf al-asrar) 


Dharifa, 17:233-4 (no.37). 
(logic) 
MSS: no MS known. 
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(82) Kashf al-talbis wa-bayän sayr al-ra'is (IM). 
(also: Kashf al-talbis fi bayan sayr al-ra'is). 
DhariCa, 18:24. 

(philosophy; written after Rabi^ II 693/March 1294) 
MSS: no MS known. 


(83) Kashf al-khafä' min kitäb al-shifa' (KH/IM). 
Dharifa, 18:34 (no.549). 

(philosophy; completed on 9 Rabi€ II 717/21 June 1317) 
MSS: Chester Beatty 5151 (cat.7:51). 


(84) Kashf al-fawa'id Cala idah ma ishtamalat “alayhi 


qawaCid al-Caga'id (KH/IM). 
(no.635). 


(theology; completed on 3 Dhü al-Hijja 703/5 July 1304) 
Edition in MajmüCat rasa'il (Tehran: Maktabat Ayat Allah 
al-Cuzma al-MarCashi al-Najafi, 1404H.), 2-97. 

MSS: Danishgah 128; Gawharshad cat.377; Isma^ili Institute 
450 (fol.24v-105r) (cat.2:73); Majlis 81(2) (cat.7:234) -179 
(cat.7:232); Ridawi Hikma 482 - 483 - 484 - 485 (cat.4:340); 
Tustariyya 860 (cat.808). 

sasata Sed (1) by Muhammad al-CAssar al-Tihräni (DhariCa, 
18:52). 


(85) Kashf al-murad fi sharh tajrid al-iCtigad (KH/IM). 
Оһагїба, 18:60 (no.668) & 31353. 

(theology; completed on 15 or 16 ВаЬїС I 696/11 ог 12 January 
1297) 

Editions: Saida: MatbaCat al-Sirfan 1353/1934; Qum: 
al-Maktaba al-Mustawfiyya, n.d. 

MSS: Adabiyyat (1341) 17 (cat.83); Adabiyyat (1960) J60 
(cat.394); “Abd al-CAzim 337 (cat.475); Bühär 87 (cat.2:99); 


Chester Beatty 4279" (cat.5:87 Danishgah 1104 - 1869 
(cat.8:475) - 1865 (cat.8:472) - 6738 (cat.16:348) - 6997 
(cat.16:423) -9336 (cat.17:350); Gawharshad cat.378; India 


Office 471(14) (cat.1:127); Los Angeles M661 (cat.330); 
Mahfüz 20(4) (cat.3:29) - 74 (cat.3:44); Majlis 630(12) 
(cát.1:390) - 4741 (cat.10/4:1726 Malik 806 - 2543 
(cat.1:597-8); MarCashi 727 (cat.2:324); Mashhad Adabiyyat 
200 (cat.110); Mashhad Tlahiyyat 819 (cat.2:11) - 457 
(cat.1:231); Miftäh 1002(1) (cat.265); Nawwab cat.511; 
Qadiriyya 559 (cat.2:398) - 560 (cat.2:399); Ridawi Hikma 220 
(cat.1:67 = 118 new edition) -Hikma 221 (cat.1:68 = 189 new 
edition) - Hikma 486 -487 - "488 (cat.4:340-1); Sina 525 
(cat.1:324); Waziri 2622 (cat.4:1366-7). 

Commentaries: (see also DhariCa, 6:118) (1) by Abū Qasim 
al-Husayn al-Radawi al-Qummi al-Ha'iri (d. 1324/1906); (2) by 
Mirża CAbd al-Rázzaq b. CAli al-Muhaddith al-WaCiz. 


(86) Kashf al-mushkilät min kitäb al-talwihat (IM). 


DhariCa, 18:62 (no.679). 
(philosophy; written after Rabi^ II 693/March 1294). 


MSS: no MS known. 
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(87) Kashf al-magal fi maCrifat al-rijäl (KH**). 
ОһагїСа, 18:63-4 (no.689). 

(biographic work) 

MSS: no MS known. 


(88) Kashf al-maknün min kitab al-gànün (KH). 
Оһагїба, 18:64 (no.692). 

(grammar) 

MSS: no MS known. 


(89) Kashf al-yagin fi fada'il Amir al-mu'minin (IE). 
Dharifa, І 0 (no.721 


(on the virtues of the Imam CAl1i) 

Editions: Najaf n.d. 

MSS: Danishgah 128 - 1627(2) (cat.8:210) - 1796 (cat.8:368) - 
ME3856(1) (cat.2:270); India Office 471(4) (cat.1:123); 


Mar^ashi 98002) (cat.3:172); Mashhad  Ilahiyyat 1804 
(cat.3:874); Mahfüz 31 (cat.3:41); Milli Arabic 1379(1) 
(cat.9:378 Princeton New Series 61 (cat.113); 


Ridawi akhbar 245 (cat.1:80); Waziri 1700 (1) (cat.3:1025). 


(90) Lubb al-hikma (IM'). 
DhariCa, 18:286 (no.131). 
(philosophy) 

MSS: no MS known. 


(91) al-Mabahith: arbaCün mas'ala fi Cusül al-din (DH). 
DhariCa, 19:37 (no.198). 

(theology) 

MSS: Maktabat al-Samawi (see Dhar: 


г 1923911 


(92) al-Mabähith al-saniyya wa-l-muCarad&t al-nasiriyya (KH). 
DhariCa, 19:39-40 (no.207). 

(theology) 

MSS: no MS known. 


(93) Mabadi' al-wusül ila Cilm al-usül (KH/IM). 
Dharia, 19:43-4 (50.229). 

(legal methodology) 

Editions: ^ edited by Abd al-Husayn Muhammad b. 
Sali al-Baggal,, Najaf: al-Adäb, 1390/1970. š 
MSS: Cabd al-Cazim 382 (cat.475); Berlin 4427 (cat. 


British Library OR 10963; Chester Beatty 3788(2) (cat. 
Danishgah 1395  (cat.8:75) -1690(3) (cat.8:247) - 
(cat.14:383) - 7312(3) (cat.16:510) - 9262(1) (cat.l 
-MF3043(2) (cat.2:41); Fayd Mahdawi (cat.38); Gawharshad 


cat.384; Hujjatiyya 252(2f  (cat.102) -441(1) (cat.107) 
-569(2) (баЁ.114); Hugüq J217 -D56 (cat.452); Isfahan 
Danishgah 148(2) (cat.929); Ismaili Institute’ 417 
(cat.2:92); Käshän 8202) (cat.41); Mahfüz 30 (cat.3:19) -2 


(cat.4:253); Majlis 3850 (cat.10/4:1884) - 5406(1) 
(cat.16:311); Malik 2813 (cat.1:630);  MarCashi 4(2) 
(cat.1:19) - 28(3) (cat.1:40) - 4903) (cat.1:61) - 119(2) 
(cat.1:143) - 482(2) (cat.2:87); Mashhad Ilähiyyät 1191 


(cat.2:320) - 1206(1) (cat. 


41) -1209(2) (cat.2:345); 
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Milli Arabic 800(4) (cat.8:304) -Arabic 1678 (cat.10:261); 
Müza 4321(1) (cat.212); Princeton New Series 150 - 874 
(cat.139-40); Ridawi Usül al-Fiqh 323(2) (cat.6:140) -Usül 92 
(cat.2:212); Rampur 963 MK (cat.3:68); Tustariyya 867(1) 
(cat.877); Ustadi cat.34. 


(94) Muhäkamät bayn shurräh al-ishärät (KH/IM'). 
Dharita; 20:132 (no.2256). 

(philosophy) 

MSS: no MS known. 


(95) Mukhtasar sharh nahj al-balagha (KH). 
(also: Mukhtasar nahj al-balagha) 

DhariCa, 10:198 (no.2559) & 14:124 (no.1959). 
MSS: Mahdawi 795 (158). 


(96) Mukhtalaf al-shiSa fi ahkam al-shariCa (KH/IM). 

Dharifa, 20:218 - 221 (по.2666). 

(law; written between 4 Jumada II 699/26 February 1300 and 15 
Dhü 1-Qa°da 708/26 April 1309) 

Editions: Tehran, 1322-24/1905-6. 

MSS: Adabiyyat (1965) 121 (cat.105); CAbd al-CAzim 20 - 29 
-39  (cat.79-80); Binish cat.996-7 (17 copies); Bodleian MS 


arab D.108; British Library OR 7811; Danishgah 778 - 1472 
(cat.8:122) - 1594 (cat.8:195) -1855 (cat.8:449) - 6653 
(cat.16:326) - 6690 (cat.16:334) -6735 (cat.16:347) - 6769 
(cat.16:357) - 6888 (cat.16:689-90) - 7717 (cat.16:638); 


Gawharshad cat.389; Gulpayigani 151 (cat.140); India Office 
1790 (cat.2:306); Isfahan Danishgah 70 (cat.915); Isfahan 
Cümümi 2831 (cat.298); Ismaili Institut 743 (cat.2:109); 
JaCfariyya 14 (cat.435); Kashan 88 (cat.43); Los Angeles 
M1281 (cat.349); MaCärif 69 (cat.1:97); Mabfüz 1 (cat.4:250); 
Majlis 157 (cat.7:335) -1316 - 1317 (cat.4:90-1) - 3504 
(càt.10/3:1458) -4003 (cat.11:7) - 4225 (cat.11:244) -4235 


(cat.11:253) - 4511 (cat.12:183) - 4733(1) (cat.13:113); 
Malik 2082 - 2198 (cat.1:657); MarCashi 963 (cat.3:154) - 964 
(cat.3:155) - 1052 (cat.3:241) - 1195 (cat.3:363) - 1196 
(cat.3:363) - 1229 (cat.4:30) -1545 (cat.4:347) - 1715 
(cat.5:108) - 2609 (cat.7:190) - 3252 (cat.9:43); Mashhad 


Ilahiyyat 1379 (cat.2:526) -1479 (cat.2:623); Masjid-i Jami^ 
171 (cat.337); Milli Arabic 442 (cat.7:375) -Arabic 530 
(cat.8:28); Arabic 911 (cat.8:415); Arabic 928 (cat.8:427) 
-Arabic 952 (cat.8:445); Mirza JaCfar cat.41; Nawwab cat.475; 
Ridawi fiqh 347 - 348 - 349 - 350 - 351 - 352 -353 - 354 -355 


(cát.2:108) - 803 - 804 - 805 - 806 - 807 -808 - 809 -810 
-811 (cat.5:492-5); Rampur 10247 D - 986 M (cat.3:470); 
Sipahsalar 632 - 633 - 634 - 635 -636 - 637 (cat.1:515-8); 
Sulayman ^ Khan _ cat.2 Tustariyya 816 — (cat.810); 
Ustadi cat.34; Waziri 346 (cat.1:323) - 684 (cat.2: 

(cat.2:588) - 687 (cat.2:588) - 1596 (cat.3:997) - 2930 


(cat.4:1476). 
(97) Madärik al-ahkäm (KH/IM). 


Dharifa, 20:239 (no.2764). 
Claw) 
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MSS: no MS known. 


(98) Maräsid al-tadgig wa-magäsid al-tahqiq (KH). 
ОһагїСа, 20:300 (no.3073). 

(philosophy) 

MSS: Dänishgäh 2301 (cat.9:934-5). 


(99) Masäbih al-anwar (KH). 
Dharita; 21:85 (no.4056). 
(traditions) 

MSS: no MS known. 


(100) al-Matalib al-Caliyya fi maCrifat al-Carabiyya 
(KH/IM). 

(also: al-Matalib al-Caliyya fi Cilm al-Carabiyya) 
Dharifa, 21:140 (no.4324). 

(grammar) 

MSS: no MS known. 


(101) MaCärij al-fahm fi sharh al-nuzum (KH/IM). 

DhariCa, 21:183 (no.4517). 

(theology; completed on 6 Ramadan 678/10 January 1280) 

MSS: Berlin 1796 -1797 (cat.2:348-9); India Office 471(6) 
(cat.1:124); Bankipore, cat.10, no.618; British Library OR 
8478(1) (fol.lr-93v) (fragment); Dar al-Kutub (general 
catalogue) 1:208; Chester Beatty, 3788 (1) (cat.4:12); Cabd 
al-CAzim 362(1) (cat.450); Agha Hakim 166(1) (cat.428); 
Danishgah MF2448 (cat.1:283); Mahfüz 50(2) (cat.4:217 
Rawdati 46 (cat.194); Waziri 956 (cat.2:786). 


(102) al-Magäsid al-wafiya bi-fawa'id al-gänün wa-l-kafiya 
(KH/IM). 

Dharifa, 21:386 (no.5579). 
(grammar) 

MSS: no MS known. 


(103) al-Mugaddima fi 1-kalàm (DH) 
DhariCa, 22:89 (no.6205). 


(theology) 


22:89. 


(104) Maqsad al-wasilin fi usül al-din (KH/IM). 
(also Mu адаа al-wasilin) 
a, 22:112 (no.6312). 
(theology) 
MSS: no MS known. 


(105) al-Mugäwamät al-hikmiyya (KH). 

Dharifa, 2 (no.5759J. 

(philosophy; written before Rabī II 693/March 1294) 
MSS: no MS known. 


(106) Mukätaba bayn al-CAllàma al-Hilli wa-1-gädi al-Baydäwi 
(see al-CAmili, 24:237-9). a 
(aw) 


93 


Editions: quoted in al-CAmili, 24:237-9. 


(107) Manähij al-yaqin fi usül al-din (KH/IM). 
DhariCa, 22:352 (no.7402). 


(theology; completed on 6 Rabi^ II 680/25 July 1281) 
Editions: Bombay, 1298H. (see Brockelmann, GALS, 2:207); 
by Muhammad Rida al-Angari (forthcoming) (see 
a, 17 (1409):243) ^ 

Amir al-Mu'minin 3 (cat.410); Binish 251 (cat.1037) -252 
(cat.1038); Hugüq 2146 (cat.480); India Office 471(5) 
(cat.1:124); "Kitabkhana-yi  Masjid-i ACzam/Qum 656 (see 
Turathuna, 16 (1409):87); Mahfüz, 424 (cat.4:235); Maktabat 
Shah Jiragh/Shiraz 548 (see Türathuna, 16 (1409H.):88); Malik 
736 (1:740); Ridawi Hikma 251 (cat.1:8Q - 238-9 new edition) 
-Hikma 252 (cat.1:81 = 240 new edition)l; Rawdati 29 (cat.95) 
Cómmentaries: (1) al-Idäh wa-l-tabyin fī sharh minha} 
al-yagin, by _ Kamal ^ al-Din Abd al-Rahman b, 
Ata'iqi al-Hilli (d. after 788/1386) (completed on 12 
Dhü al-QaCda 789/24 November 1387) (DhariSa, 2:502, no.1965); 
(2) tTa°ligat by Sayyid “abd al-Hasan 
al-Kashniri (d. 1313/1895) (Dharita, 20:352) 


(108) Muntahä al-matlab fi tahgig al-madhhab (KH/IM). 

Dha 23:11-2 (no.7841). 

(law; completed on 11 Jumädä II 688/2 July 1289) 

Editions: Tehran, 1333/1915. 

MSS: CAbd al-CAzim 16 (cat.82); Agha Hakim n.n. (cat.420); 
Binish 2850 (caf.1041); British Library OR 9854; Gawharshad 
cat.416; Danishgah 1929(1) (cat.8:544); Isfahan Danishgah 41 
(cat.918); Majlis 2840 (cat.10/1:166) - 3309 (cat.10/2:961) 
- 4755 (cat.13:141); Malik 1012 - 1228 - 1370 - 1371 
(cat.1:745-6); MarCashi 4461 (cat.12:48); Mashhad Ilahiyyat 
878 (cat.2:52); Milli Arabic 370 (cat.7:323); Princeton New 
Series 798 (cat.184); Ridawi Figh 872 (cat.5:520); Waziri 39 
(cat.1:47-8) - 523 (саЁ.2:455) - 1592 (cat.3:996) -1798 
(cat.3:1057); Tustariyya 772 (cat.813). 


(109) Muntahä al-wusül ilä Cilmay al-kaläm wa-l-usül (KH/IM). 
DhariCa, 23:15 (no.7848). 

(theology/ legal methodology; the first portion on theology 
was completed on 16 Jumada 1 687/18 June 1288) 

MSS: British Library OR 8326; Danishgah 1807 (cat.8:394); 
Mahfüz 128 (cat.3:48). 


(110) Minhäj al-salah fi ikhtisar al-misbäh (IE). 
Dharifa, 23:164-5 (no.8510). 


lsee also Ridawi Usül 6 (cat.2:210) where a work entitled 
MaCärij al-din wa-manähij al-yagin is listed. It is suggested 
there that this work is identical with al-Hilli's Manahij 
al-yagin. The manuscript is, however, described as a legal 
work. It is therefore impossible that it is identical with 
the Manahij. It is moreover likely that it is not a work of 
al-Hilli at all. See also Agha Buzurg, DhariCa, 21:181 
(no.4508) . 
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(law; completed on 11 Dhü al-Hijja 723/11 December 1323). 
MSS: Binish 8019 - 3288  (cat.1047);  Danishgah 9603 
(cat.17:433); India Office 342  (cat.1:87) -  371(10) 
(cat.1:96); Mahfüz 20 (cat.3:18); Majlis 4405 (cat.12:105); 
MarCashi 1157 (cat.3:328); Miftah 1044 (cat.302); Princeton 
New Series 53 (cat.167); Ridawi AdCiya 493 (cat.6:298) 
-Ad^iya 201 (cat.2:296); Rawdati 30 (cat.100) - 31 (cat.106). 


(111) Minhäj fi manäsik al-hajj (KH). 


Dharia, 23:171 (no.8531). 
(legal work). 
MSS: Mashhad Ilähiyyät 1017(2) (cat.2:174). 


(112) Minhäj al-karäma fi marifat al-imäma (KH'). 

DhariCa, 23:172-3 (no.8534). 

(theology; written after Rabi? II 709/September-October 1309) 
Editions: in Minhäj al-sunna al-nabawiyya, by Ibn Taymiyya 
(edited by Rashid Salim, (Cairo: 1962/64), introduction, 
77-202. 

MSS: Adabiyyat (1960) D136 (cat.503); Binish 263 - 264 -938 
-939 -5668 (cat.1047); Danishgah 889 - 1627(1) (cat.8:210) 


-1990(3) (cat.8:599) -  2603(6)  (cat.9:1458) -4543(4) 
(cat.13:3488) - 5396(9) - 5398(2) (cat.15:4241) -6837(2) 
(cat.17:377) - 7033(1) (cat.16:434) - 8971(16) (cat.17:267) 


- MF2120(2) (cat.1:645); Farhad 153(2) (cat.230); Gawharshad 
cat.417; Huqiq J227 -D15 (cat.485 ff); India Office 471(3) 
(cat.1:123) - 2089  (cat.2:396); Los Angeles М1050(8) 
(cat.707); Mahdawi 543(2) (cat.122); Mahfüz 20 (cat.3:18); 
Majlis 1932(3) (cat.9:637) -4322(1) (cat.12:16); Malik 500 
-2235 (cat.1:753-4); Mar^ashi 49(2) (cat.1:60) - 620(3) 
(cat.2:220) - 593(2) (cat.2:186) - 895 (cat.3:90) - 2523(1) 
(cat.7:109)  -2843(2) (cat.8:46) -  3160(1) (cat.8:391); 
Mashhad Ilahiyyat 1154 (cat.2:282) - 756 (cat.1:583); Nawwab 


166 Akhbar (2) (cat.496) cat.521; Milli Arabic 159(3) 
(cat.7:142); Princeton New Series 456 (cat.166-7); 
Ridawi Hikma 1043 - 1044 - 1045 (cat.4:261) ikma 263 
(cat.1:84 = 240 new edition) kma 264 (cat.1:85 = 241 new 
edition); Sina 16403)  (cat.1:82);  Tustariyya 855(2) 
(cat.876); Ustadi cat.39; Waziri 1222 (cat.3:899) -1562(2) 
(cat.3:989-90) - 2262(2) (cat.4:1222-3) -2738(2) 
(cat .4:1409-10). 

Refutations: (1) Ibn Taymiyya (d. 728/1328), Minhäj al-sunna 


al-nabawiyya fi nagd kalam al-shiCa wa-l-qadariyya; (2) 
Sarija b. Muhammad ` al-Malati al-Maridini (d. 788/1386), 
Sadd al-fatig’ al-muzahhar wa-sadd al-fasiq Ibn al-Mutahhar 
(see Katip Çelebi, 211872) 


(113) Minhaj al-hidaya wa-mi@räj al-diräya fi Cilm al-kalam 
(KH/IM). 

Minhäj al-hidaya wa-maCärij al-hidäya) 

a, 22:351 (no.7398). 

(theology) 

MSS: no MS known. 
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(114) Nuzum al-barähin fi usül al-din (KH/IM). 
DhariCa, 24:200 (no.1048). 
(theology) 

Mahfüz 104(2) (cat.4:220); together with МаСагіј 
ahm, ‘see there. 
Commentaries: MaCarij al-fahm fi sharh al-nuzum by the author 
himself. 


(115) al-Nukat а1-Ьааї©а fi tahrir al-dhariCa (KH). 
DhariCa, 24:303 (no.1586). 

(legal methodology) 

MSS: no MS known. 


(116) Nihäyat al-ihkam fi maCrifat al-ahkam (KH/IM'). 
DhariCa, 24:394 (no.2108). 

(law) 

MSS: Agha Hakim 40 (cat.423); Binish 2659 - 2661 (cat.1063); 
Danishgah 6662 (cat.16:328) - MF2438 (cat.1:395); Isfahan 
CUmümi 2989 (cat.320); Majlis 5487 (cat.16:385); Malik 1928 - 
2967 (cat.1:779); Mashhad Ilahiyyat 1188 (cat.2:318); Nawwab 
cat.480; Nürbakhsh 374 (cat.2:95); Princeton New Series 1256 
(cat.194-5); Ridawi 449 - 450 -451 (cat.2:138-9); Waziri 531 
(cat.2:461). 


(117) Nihäyat al-maram fi Cilm al-kalam (KH/IM). 

DhariCa, 24:407 (no.2153). 

(theology) 

MSS: Haydariyya 628 (cat.37); Majlis 10192; MarCashi 254 
(cat.1:280); Ridawi 11606 (cat.11:419). 


(118) Nihayat al-wusül ila Cilm al-usül (KH/IM). 

Dharifa, 24:408-9 (no.2160). 

(legal methodology; completed on 8 Ramadan 704/4 April 1305). 
MSS: Dàr al-Kutub (general catalogue) 1:568; Bankipore XIX, 
I, 1567; Abd al-CAzim 12 (cat.82); Binish 2952 - 6975 -8170 
-.2951 - 2662 (cat.1064); Chester Beatty 3054 (cat.1:22); 


Danishgah 801 -1176 - MF4215 (cat.3:32); Gulpayigani 200 
(cat.179) - 229 (cat.198); Mahfüz 121 (cat.4:221); Majlis 
3418 — (cat.10/3:1281) - 38642” (cat.10/4:1879) -4052 


(cat.11:52); Malik 1879 (cat.1:785); MarCashi 277 (cat.1:305) 
- 384 (cat.1:401) - 1356 (cat.4:132) - 1642 (cat.5:43) -1908 
(cat.5:278) - 1927 - 1926 (cat. 96) - 2217 (cat 207) 
-4566 (cat.12:142) - 4876 (cat.13:59); Mashhad Ilahiyyat 1243 
(cat.2:377) - 1873 (cat.3:937); Miftäh 1262 (cat.308); 
Oppenheim 292(4) (Opp.1116.1988); Princeton New Series 376 
(cat.195); Ridawi Usul al-Figh 353 - 354 - 355 (cat.6:92-3) 
-Fiqh 452 (cat.2:139) - 0801 96 - 97 (cat.2:213); Sina 1385 
(cat.2:241-2); Sulayman Khan cat.23; Topkapi Serayi A 1271 
(cat.2:346); Tustariyya 492  (cat.814);  Ustadi cat.41; 
Waziri 48(1) (cat.1:63) - 550 (cat.2:470). 


(119) Nahj al-imän fi tafsir al-Qur'an (KH). 
DhariCa, 24:412 (no.2170). 

(exegesis) 

MSS: no MS known. 
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(KH). 


(theology; written after RabIS II 709/August-September 1309) 

Editions: edited by Faraj Allah al-Husayni and Rida al-Sadr 
(Beirut, 1982). 

MSS: CAbd al-CAzim 162 (cat.474); Agha Hakim 83 (cat.424); 
Binish 8062 - 952 - 274 - 275 - 951 -'950 - 8061 - 8063 
(cat.1065-6); British Library OR 8057; Danishgah 1088 - 1896 
(cat.8:505) - 7212 (cat.16:490) - 8947 (cat.17:260) -8971(14) 
(cat.17:266)  - МЕЗ856(2)  (cat.2:271); Haydariyya 618 
(cat.35); Ilahiyyat 0847 (cat.2:88); India Office 437 
(cat.1:113) - 471 (II) (cat.1:123); Isfahan Danishgah 154(1) 
(cat.930); Isfahan  CUmümi 3252 (cat.288); MaCärif 86 
Mabfüz 17 (cat.3:18) - 31 (cat.3:41) - 175 
48 (Gat.4:217); Majlis 1866(18) (cat.9:548); 
2970 (cat.10/1:418) - 3277 (cat.10/2:885) - 4349 (cat.12:63); 
MarCashi 980(1)  (cat.3:172) -4905  (cat.13:85); Mashhad 
Ilahiyyat 991 (cat.2:143); Miftah 183 (cat.208); Milli 

Arabic 277 (cat.7:247) -Arabic '990 (cat.8:477); Nawwäb 
cat.522; Princeton New Series 29 - 95 (cat.191); Ridawi Hikma 
1062 -1063 - 1064 (cat.4:267-8) - Hikma 273 (cat.1:88 = 251 
new edition) -Hikma 274 -275 (cat.1:89 = 252-3 new edition); 
Waziri 1238 (cat.3:903) - 2978 (cat.4:1492-3). 

Refutations: (1) by Fadl b. Rüzbahan, Nahj al-taCtil 
(Brockelmann, GALS 2:207) or Ibtal al-batil (DhariCa, 8:251) 
or Ibtäl nahj al-batil  (DháriCa, 1:290) (written in 
909/1503-4); (2) this latter work was later refuted by Nir 
Allah al-Shushtari (d. 1019/1610) in his Ihqaq al-haqq 
(written in 1014/1605-6) (Brockelmann, GALS, 2:207; DhariCa, 
1:290, no.1521) (3) and also by Muhammad b. CAbd Allah b. 
Muzaffar al-Najafi (d. 1357/1938) ‘in his Dala'il al-sid 
fi nahj al-bagg (Dhari^a, 8:251, no.1033); (4) an anonymous 


commentary entitled Sharh nahj al-hagq (Dhariga, 14:161, 
no.2020) 


(121) Nahj al-Cirfän fi Cilm al-mizan (KH/IM). 
Dharifa, 24:422 (no.2210). 

(logic) 

MSS: no MS known. 


(122) Nahj al-mustarshidin fi usül al-din (KH/IM). 

DhariCa, 24:424 (no.2222). 

(theology; completed on 22 Rabi I 699/17 December 1299) 
Editions: together with Irshad  al-talibin ilā  nahj 
al-mustarshidin by al-Migdad_ al-Suyüri (edited by 
Mahdi _al-Rajani Min makhtütät maktabat Ayat Allah 
al-MarCashi al-Càmma, по.10. Qum: Maktabat Sayyid 
al-shuhadä', 1405H.). 

MSS: Adabiyyat (1965) 154 (cat.69) (Irshad al-tálibin); 


Binish 955 - 956 - 940 - 953 - 954 (cat.1066); British 
Library OR 10964; Bühar 94 (cat.2:105); Danishgah 503 
-1645(1) (cat.8:222) -8596(3) (cat.17:169) - MF3043(3) 


(cat.2:41); Gawharshad cat.428; Gulpayigani 293(2) (cat.254); 
Ilähiyyät 0272 (cat.1:453) (Irshad al-tälibin); Isfahan 
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Dänishgäh 126(2) (cat.928) - 153(1) (cat.929); India Office 
47107) (cat.1:124) - 2094 (cat.2:398); IsmaCili Institute 342 
(cat.2:114); Kashan 82(1) (cat.41); Los Angeles M930(2) 
(cat.700) - M1050(9) (cat.707) - M1306(3) (cat.723); Mahfüz 
23 (cat.3:18) -70 (cat.3:65) - 31 (cat.3:19) - 30 (cat.4:2025 
- 80 (cat.4:218); Majlis 3256(2) (cat.10/2:848) (Irshad 
al-talibin) - 3427(2) (cat.10/3:1289) (Irshad al-tälibin) 
-4954(12) (cat.14:237) - 5466 (cat.16:367); Marlashi 4(3) 
(cat.1:19) - 750(7) (cat.2:355) -1467(6) (cat.4:259) -2494(3) 
(cat.7:84) - 4081(3) (cat.11:94) - 3427 (cat.9:214) (Irshad 
al-talibin); Mashhad Ilahiyyat 1219(1) (cat.2:356) -1834(1) 
(cat.3:903-4); Milli Arabic 856 (cat.8:358) -Arabic 1691(3) 
(cat.10:274); Princeton New Series 1308 -1886 (cat.191) -367 
(1rshad al-talibin); Ridawi Hikma 1065 -1066 - 1067 
-1069 (cat.4:268-9); Tustariyya 247(7) (cat.845); WazI 
(cat.3:923) - 1069(2) (cat.3:843). 

Commentaries: (1) Sharh nahj al-mustarshidin by Muhammad 
Hasan al-Khawa'ini al-Zanjani (DhariCa, 14:162, по.2023); (2) 
äl-Tahgiq al-mubin fi sharh nahj al-mustarshidin by Khidr b. 
Muhammad b. “Ali al-Razi al-Habalrudi (d. around 850/1446) 
(DhariCa, 84, no.1799) (3) Tadhkirat al-wasilin fi sharh 
nahj al-mustarshidin by Nizam al-Din al-ACra)i al-Husayni 
(Dharia, 4:51, no.206) (4)'Tabsirat al-tälibin fi sharh nahj 
al-mustarshidin by Amid al-Din 
al-ACrajı al-Husayni (d. 754/1353) (DhariCa, 3:318, no.1174); 
(5) Sharh nahj al-mustarshidin by Fakhr al-Din b. Muhammad 
CAli al-furaybi (d. 1085/1674) (Dharica, 14:63) (6) Micra} 
al-yagin fi sharh nahj al-mustarshidin by Fakhr al-Muhaqqiqin 
Muhammad b. al-CAllama (d. 771/1369) (DhariCa, 14:163); (7) 
Ir&had al-talibin by al-Fadil Migdad al 3 (d. 826/1423) 
(DhariCa, 15, no.1520); (8) Kashf ahwal al-din fi sharh 


nahj  al-mustarshidin, by Jawad b.  Sa^id Б. Jawad 


al-Kazimi (written in 1029/1619). 


(123) Nahj al-wusül ila Cilm al-usül (KH/IM). 
DhariCa, 24:426 (no.2227). 

(legal methodology) 

MSS: no MS known. 


(124) Nahj al-waddäh fi l-ahadith al-sihah (KH). 


Dharia, 24:427 (no.2229). 
(traditions) 
MSS: no MS known. 


(125) al-Nür al-mushrig fi Cilm al-mantiq (IM). 
DhariCa, 13:376 (no.2025). 

(logic, written after Rabi? II 693/March 1294) 
MSS: no MS known. 


(126) Wajib wudü' wa-1-salat (DH). 
(also: Wajibat'al-wudu 
Dharifa, 25:5 (no.23]. 

(law) 

MSS: no MS known. 
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CHAPTER III 


JUSTICE 


1.Ethical Objectivism Versus Divine Subjectivism 


Al-Hilli and al-Ràzi disagreed about the origin and 
character of the ethical standards for good and evil. 


Al-Hilli supported the MuStazilite position of ethical 
objectivism. He presents the views of the different parties 
and clarifies his own position: 


The Mu°tazilites agree that there are things the 
goodness and evil of which are necessarily known 
such as the goodness of beneficial truth, of 
fairness (insaf), of doing good san) and of 
thanking the” benefactor and [like] the evil of 
harmful lying, oppression (zulm), corruption 
(fasād), and the imposition “of something as 
obligatory which cannot be fulfilled (taklīf 
ma lā yutag). There are other things whose goodness 
and evil is known by deduction from reason, such 
as the goodness of harmful truth and the evil of 
beneficial lying. Other things are known, by 
revelation. This does not mean that [revelation] is 
the cause (Silla) of the goodness and the evil, 
rather it uncovers it.... 

The AshCarites maintain that both good and evil are 
standards determined by the law (shar'iyyat). Thus 
good is what the Lawgiver commands and evil is what 
He prohibits, because this knowledge is not reached 
by reasonjng nor by consensus and it ів not 
necessary. 


This passage highlights the difference of view between 


the MuStazilites and ‘the AshCarites.? According to 


MuCtazilite doctrine, good and evil have real existence and 
are independent of revelation. Through reason, man knows in 
lraslik, 62r; see also MaCarij, 121v. 

For the Mu°tazilite and the Ash°arite views on ethical values 
in general, see G.F.Hourani, "Two Theories of Value in Early 
Islam," in Reason and Tradition in Islamic Ethics, by 
G.F.Hourani (Cambridge: Cambridge University Press, 1985), 
esp.57-9; and R.Frank, "Moral Obligation in Classical Muslim 
Theology," The Journal of Religious Ethics 11 (1983):204-223. 
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general terms certain primary propositions of good and evil.3 
In regard to acts which are apparently affected by 
contradictory judgements, man can through reasoning arrive at 
further conclusions about their status. He may assess the 
weight of various aspects and thus arrive at a conclusion 
about the value of the act as a whole.4 In addition to these 
two categories, there were certain acts whose goodness 
cannot be known by reason, and here revelation serves to 
teach man what he is unable to know by himself. This category 
contains for instance the acts of worship.) Revelation is, 
thus, understood by al-Hilli and the Mu°tazilites as a 
detailed explanation of what man already knows in a general 
way by reason. It does not determine moral standards but 
rather reveals them to man. Through revelation, God therefore 
assists man to gain access to the full knowledge about 
objective values to which He is subject Himself.Ó 


In the Ash°arite view, God determines what is good and 
evil through His command and prohibition. He does so solely 


on the basis of His will.’ Man is therefore unable to know 


what is good and what is evil by reason prior to revelation.® 


God Himself is not bound by any laws or values since He is 
sovereign above them. 

When al-Razi discussed the origin of ethical values he 
differentiated between three different types of good and 
evil. He states: 


It is important in regard to this question [about 
the origin of ethical values] to determine the 
place of disagreement. 
We say there is no disagreement that we know by 
reason that certain things agree with our nature 
while others disagree with it. Thus, pleasure 
see also G.F.Hourani, "The Rationalist Ethics of “Abd 
al-Jabbar," in Reason and Tradition in Islamic Ethics, by 
G.F.Hourani (Cambridge: Cambridge University Press, 1985), 
103; Frank, "Moral Obligation," 205. 
See Hourani, "Ethics," 104. 
Sal-Hilli, Manahij, 98v. 
ÉÓsee'Hourani, "Ethics," 101, 104; Frank, "Moral Obligation," 
06-7. 
Al-Razi, Tafsir, vol.5, pt.9:107. For references to earlier 
AshÖarite texts, see Frank, "Moral Obligation," 207ff. 
For references, see ibid., 208. 
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(ladhdha) and whatever leads to it agree [with 
man's nature]; pain and whatever leads to it 
disagree [with it] and there is no need for the law 
to recognize this agreement and this disagreement. 
We know further by reason that knowledge is 
characterized by the attribute of perfection 
(kanal) while ignorance is characterized by the 
attribute of deficiency (nugsän). 

The disagreement concerns, therefore, [the issue] 
that some acts are connected with blame (dhamm) in 
this world and punishment (Cigäb) in the hereafter 
while others are connected with merit (madh) in 
this world and reward (thawab) in the hereafter. Is 
this so because of an intrinsic characteristic of 
the act or is it rather the case that this is only 
the judgement of the law about this or the 
statement of the people of knowledge about it? 

The Mu°tazila maintain that the effector for these 
judgements (аһкат) are intrinsic attributes of the 
act. Our view is that it is determined only by the 
judgement (hukm) of the law. 


The first type of ethical values, according to al-Razi, 
applies to human beings оп1у.10 whatever suits a person's 
advantage, such as pleasure or joy, is perceived to be good 
by this person. Whatever disagrees with it, like pain and 
grief, is evil from the subjective point of view of this 
person.ll since these values differ in their meaning from 
person to person, al-Räzi argued, not even two people could 
ever agree about the ethical value of a certain act.l? This 
type of ethical values does not contain any objective aspect. 
Nor do they indicate for which act man deserves praise or 
blame. They are, therefore, not related to the knowledge of 
ethical values as known by revelation. 

In regard to the second type of values, al-Razi defined 
good in terms of perfection and evil in terms of deficiency. 
This concept, which derived from the philosophical tradition, 
was of no significance in his discussion on ethics. 

In his discussion of the third type of values, 
al-Razi strictly adhered to the traditional  AshCarite 
position of divine subjectivism. God alone determines the 


Arbain, 246; see also his al-Ishära fi Cilm al-kaläm (MS 
Ajexandria 519/2), 32v-33r. 
MaCalim, 86-7. 
llrbid., 86-7; Matälib, 3:21ff, 289ff. 
12Ipia., 3:32. 
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ethical values through His command and prohibition. The 
subjective standards for good and evil which man knows by 
reason are unrelated to this type. Man is, therefore, unable 
rationally to know any of the values laid down by God.13 

The acknowledgment of merely subjective human standards 
for good or evil which are not related to the ethical 
standards as they are determined by God originated from 
al-Juwayni who adhered to this view in his Caqida.!4 His 
position was later adopted by al-Ghazali.15 

On the basis of this notion of subjective ethical 
values, al-Juwayni, al-Ghazali and al-Räzi disagreed with 
their predecessors why man is obliged to obey the religious 
law. The earlier Ash°arites held that this obligation is 
founded in the law itself.lÓ Al-Juwayni was the first to 
reject this view. He argued that because of the subjectivity 
of his own standards for good and evil man feels the 


13, 


дТабвїг, vol.7, pt.14:130; vol.13, pt.25:34. 


‘Abu 1-Ма©а1ї al-Juwayni, al-CAqida al-nizämiyya (edited by 
Muhammad Zahid al-Kawthari. Cairo: al-Anwar, 1367/1948), 26, 
41, 45ff. In his earlier work, the Irshad, al-Juwayni still 
adhered to the traditional Asharite position that good and 
evil are founded only in God's command and prohibition; see 
G.F.Hourani, "Juwayni's Criticisms of Mu°tazilite Ethics," in 
Reason and Tradition in Islamic Ehtics, by G.F.Hourani 
[gambridge: Cambridge University Press), 125ff. 

See „Abū Hamid Muhammad al-Ghazali, Kitab al-Igtisäd 
fi 1-i@tigad (Cairo: Maktabat al-Husayn al-tijariyya, n.d:), 
73ff. The relevant passages “have been analysed by 
G.F.Hourani, "Ghazali on the Ethics of Action," in Reason and 
Tradition in Islamic Ethics, by G.F.Hourani (Cambridge 
Gambridge University Press, 1985), 137ff. 

Abū Bakr Muhammad al-Bagillani, Kitab al-tamhid (edited by 
R.McCarthy. Manshürät jamiCat al-hikma fi Baghdad, no.l. 
Beirut: Maktaba shargiyya, 19575, 105, 116. £ 
Abū I-MaCali al-Juwayni, Kitab al-irshad і q: 


al-adilla fi ugül al-i@tigäd (edited by M 
al-Hamid. Cairo: al-Khanji, 1369/1950), 258; 


Hourani, "Ghazali," 139. 
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necessity to act according to the law in order to avoid the 
punishment for disobeying it.17 This view was adopted by 
al-Ghazälil® and al-Razi. The latter argues: 


Do you agree that it is reason which demands 
precaution (ihtiraz) against punishment or do you 
say that this obligation is established only by the 
law? 

If you adhere to the first alternative, you agree 
that good and evil are established by reason in the 
visible world (fi I-shahid). 

If you adhere to the second alternative, man is not 
obliged to avoid punishment except by another 
obligation while the meaning of this obligation is 
again the punishment following upon it. This 
necessitates an endless chain in the sequence of 
punishments which is absurd. This proves that 
reason is the judge for good and evil in the 
visible world.!9 


1?ңе states (CAqida, 45): "Our predecessors held that God's 
command must be obeyed only when it is specifically given, 
and that it is because of His power and divinity that God's 
order deserves to be obeyed. But this is an attitude towards 
which an intelligent person should be cautious, if his 
aspiration makes him guard against blindly “following 
authority....Rather I say that were it not that the law 
states the threat of punishment (wa°id) for those who fail to 
do what He orders, man would not understand [that he su an 
obligation....Indeed, when a man becomes aware of a threat of 
punishment, his reason induces him to recognize the 
Obligatory nature of those things for the omission of which 
pg would suffer what is more than unbearable." 
igSee Hourani, "Ghazali," 139-40. 

MaCalim, 87; see also ArbaCin, 249; Matälib, 3:18, 289-90. 
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2.The Nature of God's Justice 


As a result of their differences regarding the character 
of ethical values and God's relationship to these values, 
al-Hilli and al-Räzi supported different views about God's 
relation towards His creation. 

Al-Hilli maintained that objective ethical standards 
apply to God as well as to man and so God's justice must be 
measured in accordance with these values. He therefore 
defined God as just in the sense that He neither commits any 
evil nor falls short in His obligations?! acting only for the 
Purpose of pure goodness and for the benefit of others?! or, 
as al-Hilli expressed it, because of the "motive of wisdom" 
(dà€3 al-hikma).?2 

The Mu°tazilites traditionally argued that God does 
not commit any evil since He is self-sufficient (ghani) and 
omniscient. Thus He does not have any motivation to do 
evil.23 Al-Hilli argues accordingly when he states: 


The proof of the doctrine chosen by the Mu°tazila 
is that God has a motive for the good and no 
deterrent (särif) from it and He has a deterrent 
from the eVil without any motive for it, while 


MaCarij, 122r; for this notion among earlier MuCtazilites 
see Abu l-Husayn Ahmad b. Abi Hashim Mänakdim, Sharh al-usul 
al-khamsa (edited Бу “Abd al-Karim CUthman as a work of CAbd 
al-Jabbar. Cairo: Wahba, 1965), 132; CAbd al-Jabbar b. Ahmad 
b. CAbd al-Jabbar al-Hamadhani al-Asadabadi, 
al-Mughni fi abwab_ al-tawhid _wa-1-ad] (edited by 
tafa H al-Mu'assasa 1-Camma l-misriyya 

ЖЕ + 1961-5), 6/1:177ff; 14:53. ` 

MaCarij, 122r; for this notion among earlier Mu°tazilites, 
see “Abd al-Jabbär, Mughni, 6/1:3; 14:53; al-Razi, Tafsir, 
vol.5, pt.9:143; see also R.Frank, "Reason and Revealed Law 
A Sample of Parallels and Divergences in Kalam and Falsafa, 
in Recherches d'islamologie, recueil d'articles offert 
Georges C.Anawati et Louis Gardet par leurs collègues et amis 
(edited by S.van Riet and R.Arnaldez. Louvain: Biblioth&que 
Philosophique de Louvain, 1978), 125; idem, "Moral 
9Bligation," 206. 

MaCarij, 122r. 
23cabd al-Jabbär b Ahmad b. _ CAbd al-Jabbär 
al-Hamadhäni al-Asadabadi, ‘Fadl  al-iCtizal wa-tabagät 
al-muCtazila (edited by Fu'ad Sayyid. Tunis: Dar al-tünisiyya 
li-1-nashr, 1393/1974), 348; Ibn al-Malahimi, Fa'iq, 80r-v. 
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having power over everything subject to power; and 
when power and motive are joined, the act is 
necessary. 

We say so because God is self-sufficient, as need 
is impossible with regard to Him and He knows the 
goodness of good and the evil nature of evil. [And] 
it is necessarily known that from someone who knows 
evil without needing it, it will not issue. [It is] 
furthermore [known] that one who knows good over 
which he has power, will produce it, when it is 
free from aspects of corruption. The explanation 
(tahrir) of this is that an act is contingent 
(mumkin) with regard to itself and necessary 
(wajib) with regard to its cause and every 
contingent is dependent (mustanid) on a capable 
agent. Its cause (Cilla) becomes complete through 
the means of capability and the motive. When they 
are present the means (sabab) is complete, and 
when the, ‚means is complete the existence is 
necessary. 


Al-Hilli argues here on the basis of his theory of 
acts. Acts necessarily occur when motive and power come 
together and they cannot occur when either power or motive 
are lacking.25 Thus God cannot commit evil or fall short in 
His obligations since He does not have a motive for doing so. 

His argument is directly based on Ibn al-Malahimi's 
discussion in which the latter similarly argued that God is a 
capable agent (gàdir) who cannot act without a motive. Since 
He does not have a motive to commit evil or to fall short in 
His duties because of His self-sufficiency and His 
omniscience, He cannot possibly commit evil. 

This argumentation differed from of the Bahshamiyya who 
supported the same position, arguing by analogy from man to 
God (qiyās Cala 1-shähid).26 Ibn al-Maláhini held that it is 
redundant to argue on the basis of analogy from man to God 
once it has been acknowledged that God has no motive to do 
evil.?7 The reason for this difference is to be found in the 
differing theories of acts. Ibn al-Malahimi and 


24кавће al-murad, 237; see also Manähij, 97r; MaSšrij, 122r. 
See later. 

J6cabd al-Jabbär, Mughni, 6/1:177ff, 186; Mänakdim, 303, 316ff. 

27patig, 69r-v. 
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al-Hilli both maintained that a capable agent cannot act 
without a motive. The Bahshamiyya, in contrast, allowed that 
a capable agent may produce an act without a motive.28 


Al-Razi differed fundamentally from al-Hilli's view on 
God's relation towards His creation. According to his concept 
of divine omnipotence, God is the sole creator of everything 
existing, including every evil.?? Moreover, since God 
determines what is good and evil, He Himself is not subject 
to any ethical values and His acts therefore cannot be 
judged. For this reason, God is also not obliged to perform 
any act.39 al-Razi rejected, therefore, the MuCtazilite view 
of justice which he considered as an infringement of the 
principle of divine omnipotence. In doing so he was in 
agreement with the Ash°arite tradition. On this basis, 
al-Räzi was concerned to show that God's acts cannot be 
judged as either evil or good. He argues: 

Know that when it has been established that the 


Mdgenent of good and evil has no meaning except 
ta relation to] gaining benefits (jalb al-manafi®) 
and repelling of harmful matters, this can 
reasonably be affirmed only in regard to one for 
whom benefit and harm apply. Since God is exalted 
above this judgement of ,good and evil it cannot be 
affirmed in His regard. > 


This argument is based on al-Razi's concept of rational 
good and evil. These standards have a meaning only in regard 
to man and are irrelevant in relation to God who is 
self-sufficient and therefore exalted above them. А1-Јимаупї32 
and al-Ghazäli,?3 who also affirmed purely human rational 
values, likewise argued that since good and evil apply only 
to men, God's acts cannot be judged by these standards. 


28see later. 
JüArbaSin, 237ff; Tafsir, vol.3, pt.5:219. 
30g.g. Tafsir, vol.l, pt.2:140; for this notion among earlier 
Agh^arites, see also Hourani, "Juwayni," 133. 
MaCälim, 87; see also Matalib, 3:66, 291 ff; also his 
"al-Masa’il al-khamsün," in Majmü"at rasa'il (Cairo, 1328H.), 
6. 
EM 26, 41. 
33zgtisad, 74. 
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Elsewhere, al-Räzi argued also that God cannot be judged 
according to the non-rational ethical values known from 
revelation. Since He determined them and since they are 
relevant to mankind only, God is not bound by them.34 In 
this regard, too, His acts cannot be subject to the 
standards of good and evil.35 This second point was 
traditionally employed by earlier Ash°arites as an argument 
that God's acts cannot be judged to be evil.36 


It is noteworthy that al-Räzi unambiguously maintained 
here that God's acts can neither be evaluated as evil nor as 
good. While this was correct on the basis of AshCarite 
Principles, most of his predecessors had in fact argued 
that since all of God's acts are beyond evaluation and as 
such cannot be evil, they must be qualified as good.37 


S4arbacin, 246; Ishära, 32v-33r. 

35"Masa'il," 376. 

36see Abū l-Hasan CAli b. IsmäCil al-Ash Cari, "Kitab al-lumaC 
fi l-radd Ca ahl al-zaygh wa-l-bida'," in The Theology of 


al-Ash Cari (edited by R.McCarthy. Beirut: Imprimerie 
Catholique, 1953), $170; Abi Bakr Muhammad al-Baqillani, 
al-Insaf fimà yajib iCtigaduhu wa-la "yajüz al-jahl bihi 


(edited by CUmmad al-Din Ahmad al-Haydar. Beirut: TAlam 
al-kutub, 1407/1986), 231; idem, Tamhid, 
CAbd al-Jabbar, Mughni, 6/1, 115ff 
Theories," 65. 

E.g. Abū Bakr b. Fürak, Mujarrad magalat al-AshCari (edited 
by D.Gimaret. Recherches. Nouvelle Série: A.Langue arabe et 
pensée islamique, vol.14. Beirut: Dar el-Machreq, 1987), 130 
where all of God's acts are qualified as wise (hikma); 
Abū 1-Навап Ali b. IsmaCil al-Ash ari, "Risala ila ahl 
al-thagr bi-bab al-abwab," Ilahiyyat fakültesi mecmuasi 

4 "here God is labelled as just (adil) in all His 

Sali harif al-Jurjani, Statio 
cum commentario 

Gorg; (edited by Th.Soerensen. Leipzig, 1894), 148-9 where 
a similar conclusion is drawn; see also Frank, "Moral 
Obligation," 213 for further references. Elsewhere, 
al-Razi draws, however, the conclusion in the traditional 
Ash garite way that all of God's acts are good; see Ishara, 
32v, where he maintains that God's actions are all good in 
the sense that He acts without any obstruction; also Tafsir, 
vol.5, pt.9:144-5 where he calls God's acts all wise since He 
acts in His own property (mulk). Al-Juwayni was among the few 
Ash°arites who pointed out that good and evil, both of which 
are standards applicable only to man but not to God, cannot 
be applied to any of God's acts. He states (CAqida, 26): "If 
it were not that the community of the Truth (Cusbat al-hagg) 


283, 341-2. See also 
also Hourani, "Two 
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In contrast to al-Hilli, al-Räzi further denied that 


God acts for a purpose38 


and with this he was in agreement 
with the AshCarite tradition.?? He therefore rejected the 
notion that God ever acts either for the purpose of pure 
goodness or for the benefit of others.49 as seen above, 


al 


illi considered these the only admissible motivations for 
God's actions. In support of his position, al-Razi employed 
the argumentation deriving from the philosophical tradition 
that God's actions emanate from Him only because of His own 
essence, not for any extraneous consideration. If God acted 
for a purpose, this would necessarily imply that God is 
deficient in Himself and perfecting Himself through this 
act. l However, in contrast to the philosophers who 
maintained that God is Himself the most perfect goodness so 
that only goodness emanates from Him, al-Razi and the 
Ash^arites held that God acts in accordance with His will 
(àrada). Men have neither the right to ask, nor the 
possibility to know, what God's motivations are.42 


upheld that God is the creator of good and evil, the doctrine 
of unity (tawhid) would require that one should say that 
there is nothing among God's actions which is good and evil 
in relation to (His) divine rule. For all actions are alike 
4p Bis ruling. Their ranks vary only in relation to men." 
Arba in, 249ff; Tafsir, vol.7, pt.14:192; "Masä'il," 377. 
398ее Frank, "Moral Obligation," 209-10 for references. 
40тағвїг, vol.5, pt.9:143-4; Matalib, 3:71. 
41маба1іп, 88; see also al-Hilli, Manähij, 97r where he notes 
the philosophical argumentation and its adoption among later 
Agh^arites. By this, he had undoubtedly al-Razi in mind. 
Tafsir, vol.12, pt.13:196. See also Abū CAbbas Ahmad b. CAbd 
al-Halim Taqi al-Din b. Taymiyya, "al-Ihtijäj bi-l-gadar," in 
MajmüCat al-rasa'il al-kubra by Ibn Taymiyya (Cairo: Dar 
al-kutub al-misriyya, 1348-92/1929-72), 2:120-1. 
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3.God's Obligation to Act in Man's Best Interest (Aslah) 


According to the Mu°tazilite theory of justice, God acts 
only out of pure goodness and for the benefit of others. 
Moreover, having imposed on man a moral obligation as an act 
of grace, God is obliged to render man every possible 
facilitation enabling him to fulfil that obligation. On this 
basis, the question arises whether God's obligation to act 
in man's interest is restricted to assisting man to fulfil 
his moral obligation or whether this obligation applies also 
to purely worldly matters. 43 

Al-Hilli held that God's obligation goes beyond the 
religious sphere  affirming that God always acts for man's 
best interest whenever He knows that His act will result in 
Pure benefit free of any harm. His argument rested on his 
theory that action must occur when motive and power come 
together. God thus acts necessarily for man's best interest 
whenever He has the motive to do so, regardless of whether 
the act is beneficial to man in regard to the fulfilment of 
his moral obligation or in any other respect.44 when 
al-Hilli surveyed the various positions held by his 
MuStazilite predecessors, he ascribed the view which he 
himself favoured to Abū 1-Qasim al-KaCbi (d. 319/931 


If God knew that if He gave Zayd money he would 
gain benefit and there was neither cause of 
corruption (mafsada) nor harm (madarra), nor any 
evil aspect in it, the Baghdadis and Abi 1-9asim 
held that God would be obliged to give [Zayd this 


The question of God's obligation to act for man's best 
interest has been the subject of a number of studies; see in 
particular R.Brunschvig, "MuCtazilisme et optimum 
(al-aslah)," Studia Islamica 39 (1974):5-23; G.Vajda, "Le 
probléme'de l'assistance bienveillante de Dieu, du 'mieux' et 
de la necessité de la loi révélée selon Yüsuf al-Basir," 


Revue des études juives 134 (1975): 31-74; E.L.Ormsby, 
Theodicy in Islamic Theology: The Dispute over al-Ghazali's 


*Best of all Possible Worlds (Princeton: Princeton University 
Press, 1984), see index. 


Manahij, 98v. 
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money] but the Basrans denied this. The former 
argued that if the motive exist and there is no 
deterrent, the act is necessary. 


The positions of al-Hilli's MuCtazilite predecessors, 
however, were not as clear-cut as he presents them. 

The view that God is obliged to act in man's best 
interest in the realm of religion only, which became later 
associated with the school of Basra, was in fact shared by 
all of the earlier Mu°tazilites. They discussed God's 
obligation to act in man's best interest only in terms of 
facilitating favours (lutf, pl. altaf) which assist man to 
fulfil his moral obligation.4® They agreed that God's actions 
reach the limit of the beneficence He is capable of rendering 
in this realm.47 The founder of the early school of Baghdad, 
Bishr b. al-Mu@tamir (d. 210/825) who in substance agreed 
with this view, further refined the Mu°tazilite position. He 
Pointed out that there is no limit to the beneficence which 
God is capable of rendering. It is, therefore, absurd to say 
that God is obliged to act in man's best interest since this 
implies an obligation for the infinite. He therefore held 
that although God acts in the most beneficial way for the 


465ее e.g. Abi l-Hasan CAII b. IsmaCcil al-AshCari, Kitab 
magälät al-isläniyin (edited by H.Ritter. Bibliotheca 
panica; vol.l. Wiesbaden: Steiner, 1980), 576-7. 

Ibid., 247, 574. To safeguard the notion of divine 
omnipotence they commonly argued that although God's 
beneficial actions are the most beneficial He is capable of 
rendering, He has the capacity of rendering infinite acts of 
similar beneficial acts (amthal); see ibid. An exception was 
Abū l-Hudhayl who differed from the other MuCtazilites when 
he held that the similar beneficial acts God is capable to 
render are also finite; see ibid., 249, 576-7. Abü 1-Husayn 
al-Khayyat (Ki intisär (edited by H.Nyberg. Cairo: Dar 
al-kutub al-misriyya, 1925), 16ff) explains that 
Abū I-Hudhayl's "assertion of the finitude of creation 
resulted from his view that God differs from the contingent 
in His being infinite. Therefore, nothing other than God can 
be infinite. See also R.Frank, "The Divine Attributes 
According to the Teaching of Abu l-Hudhayl al-CAllaf," Le 
Muséon 82 (1969):473ff; J.van Ess, "Abu l-Hudhayl in Contact: 
The Genesis of an Anecdote," in Islamic Theology and 
Philosophy (edited by  M.Marmura. Studies in Honor of 
G.Hourani. Albany: State University of New York Press, 1984), 
23ff; also S.Pines, Beiträge zur islamischen Atomenlehre 
(Gräfenhainichen: A.Heine, 1936), 14-5. 
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morally-obliged to assist him in the fulfilment of his moral 
obligation and although He is obliged to do so, God is 
capable, yet not obliged, of rendering a further 
facilitation which would induce an unbeliever to become a 
believer.48 The generality of the earlier MuCtazilites had 
denied God's capability to do so.49 Bishr's objection to the 
view of the other Mu°tazilites was decisive for the position 
of Abi Ali and the Bahshamiyya. Abū CAli maintained that 
God's obligation applies only to acts which facilitate man's 
fulfilment of his moral obligation. In this respect, God acts 
in the most beneficial manner of which He is capable. 
Although Abū CAli disagreed with Bishr when he held that God 
is incapable of granting a facilitation to someone who is 
morally-obliged with the object of making him a believer when 
He knows that he will be an unbeliever,’ he accepted Bishr's 
argument that it is absurd to say that God acts in man's best 
interest in the utmost possible manner. He further elaborated 
this reasoning arguing that since God is omnipotent, what is 
subject to His power is infinite. If He were under obligation 
to act for man's best interest while being capable of 
Providing unlimited benefit in that respect, His obligation 
would be infinite. To create an infinite number of things, 
however, is impossible. Moreover, creation could not have 
had a beginning, since God could always be said to be 
capable of providing the most beneficial effects before any 
beginning.51 aba Cali therefore held that although God renders 
the utmost beneficial facilitations to the morally-obliged to 
assist him in his fulfilment of the moral obligation, God is 


48al-ash°ari (Magälät, 246) reports Bishr's view: "God is 
capable of a facilitation which, when He would render it to 
someone whom He knows that he does not believe, would induce 
him to believe. And it is not obligatory for God to render 
this [tacilitation] -God is not obliged to do the best of 
things for man. Indeed it is absurd because there is no limit 
and no term to the beneficence which God is able to perform. 
He is obliged to do for them only what is best for them in 
fheir religion." 

Ibid., 247, 574. 
30rpia., 247-8, 575. 
Slcabd al-Jabbar, Mughni, 14:56. 
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capable of rendering additional favours which would help him 
to increase his reward. Yet He is not obliged to render 
these. 

The followers of the later school of Baghdad founded by 
Abū 1-Qasim al-KaCbi (d. 319/931) maintained a different 
Position. They held that God always acts for men's best 
interest both in religious and worldly matters.52 In contrast 
to the Basrans, they moreover held that God does not do so 
because He is obliged to do so but rather out of generosity 
(jūd).53 presumably in reply to objections by the Basrans that 
God's acts cannot be the most beneficial He is able to 
render, the Baghdadis substituted the benefits of the 
collective for those of the individual. A morally-obliged 
Person may never become a believer but the imposition of 
moral obligation upon him may still be beneficial as it might 
induce others to believe.54 

Al-Hilli's statement that Abū 1-Qasim al-KaCbi argued 
for his view on the basis of the theory that an act 
necessarily occurs when power and motive come together, is 
therefore mistaken. With this presentation, al-Hilli followed 
Ibn al-Malahimi who first ascribed this view to Abū 1-Qäsim 
and his followers.55 

Having adopted the view that God necessarily acts for 
man's best interest when He has the motive to do so, 
al-Hilli was confronted with the Basran objection that God's 
obligation cannot comprise the infinite. In reply to this, he 
correctly pointed out that the infinite is not contingent 
(mumkin) but impossible (mumtanic 


; therefore, it does not 
belong to what is obligatory for God to perform.56 


Al-Hilli's position on God's obligation to act for man' 
best interest is directly based on the view of Ibn 
al-Malahimi. Maintaining that an act occurs necessarily 


SiManakdim, 134; see also McDermott, 72ff; Brunschvig, 11. 
S}tbn al-Malahimi, Fä'iq, 146г; McDermott, 73-4. 

Stuanakdim, 518; McDermott, 73 n.1. 

53see later. 

56Manähij, 98v; this passage is extremely corrupt in the 
manuscript. 
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when motive and power come together, the latter argued that 
when God has the power for a beneficial act and the motive to 
do it, He necessarily produces it.57 since this principle is 
not restricted to the realm of what is beneficial for the 
fulfilment of man's moral obligation, Ibn 
al-Malahimi concluded that God's obligation to act for man's 
best interest applies equally to worldly matters.58 He further 
attempted to show that his view agreed with the position of 
both the Baghdadis and the Basrans. 

He argued that his own principle of the motive and power 
necessitating the act underlies the position of both schools. 
Although the Basrans denied God's obligation to act for man's 
best interest in every respect, they acknowledged, according 
to Ibn al-Malahimi, that a beneficence has to be done in the 
presence of capacity and motive and the absence of a 
deterrent even if God is not obliged to do so on account of 
His justice.)? since this is in conflict with the Basran 
Position, he presumably meant here that according to the 
Bahshamiyya, God often acts out of generosity (jüd) beyond 
the obligatory which He does out of justice (Cadl). 

In regard to the Baghdadis, Ibn al-Malahimi suggested 
that they maintained that God acts for man's best interest 
in every respect owing to the theory of capacity and motive 
necessitating the act. since the Baghdadis certainly did not 
adhere to the principle of power and motive necessitating the 
act, which was introduced only by Abū l-Husayn al-Basri into 
the theological discussion, Ibn al-Malähimi's claim is not 
correct. His conclusion was that the disagreement between 
Basrans and Baghdadis can be reduced to a mere verbal 
disagreement (khiläf fi 1-Cibara).®! 

Dealing with the Basran objection that God cannot be 
said to create an infinite number of things, Ibn 


al-Malähimi argued like al-Hilli that it is impossible for 


57ra'ig, 146r-v. 

Seibid 

59 Á 

&01Ь14.‚ 147r. 

et Ibid., 147v. 
Ibid. 
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the infinite to exist. Therefore, it cannot fall under the 
obligation of a capable agent.52 According to Ibn al-Malähini, 
this reply originated with the Baghdadis: 


If they would say ‘the motive calls for the act 
only in so far as its existence is feasible in 
itself and the existence of the infinite is not 
feasible in itself; the motive can therefore not 
call for it', it should be said to them ‘the 
Baghdadis, too, say that the act is obligatory for 
the agent [only] in so far as it is feasible in 
itself. The infinite is not feasible in itself, 
therefore its obligation upon the capable agent is 
not admissible’. 


The position of Ibn al-Malahimi which was adopted by 
al-Hilli, differed to some extent from the view of 
Abü l-Husayn al-Basri. There are clear indications that the 
latter hesitated to support the view that God necessarily 
acts in every instance in man's best interest. He rather 
held a position between the Baghdadi and the Basran views. 
When he was confronted with the objection that God cannot 
possibly be under obligation to act infinitely for man's best 
interest, Abi l-Husayn argued that in such cases God may or 
may not act for man's best interest. Ibn 
al-Malähimi comments: 


As for our master Abū l-Husayn, he maintained that 
the doing of the most beneficial is only necessary 
in some of the cases in which the motives for it 
exist He said that if [rendering 3 the 


additional amount to the [initial amount of] 1000 
Contained an evil aspect, it is obligatory that the 
[initial] 1000 should be given because he [i.e. the 
agent] has no deterrent from it. If it, fi.e. the 
additional amount] infinitely [repeated] "does not 
contain any evil aspect this is like à deterrent 
from giving the 1000. не [і.е. the agent] gy 
therefore sometimes render it and sometimes not. 


With this answer, Abū 1-Husayn did not go as far as the 
Baghdadis who maintained that God acts in principle always 
for man's best interest and who would not have considered 
infinity as a deterrent from giving the additional amount. He 
did, however, go further than the Basrans who would have 


62. 
ER 147г . 
641Ь4а., 147r; see also al-Hilli, Kashf al-muräd, 270-1. 
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denied that God is obliged to render the initial amount since 
this amount would not facilitate the fulfilment of the moral 
obligation of a morally-obliged. 


A further indication that Abi l-Husayn held a view 
between the Baghdadi and the Basran position is found in 
al-Rázi's Matälib ^ al-Caliyya and his Tafsir.65 
Al-Razi mentioned Abū 1-Нивауп in connection with the 
famous story of the three brothers. This story deals with the 
fate in the hereafter of a believer, an unbeliever and one 
who died young. The one who died young and earned a position 
in heaven below that of the believer complains to God that He 
let him die early and deprived him thus of the chance to earn 
a higher position. God answers that He knew that he would 
sin; so He let him die early. Thereupon the unbeliever asks 
God from hell why He did not make him die likewise since He 
must have known that he would not become a believer.66 This 
story, as R.Gwynne has shown,Ó7 was told for the first time by 
Abü l-Husayn al-Basri's contemporary Abd al-Qähir 
al-Baghdadi (d. 429/1037). 

Al-Räzi reports that Abū 1-Husayn dealt with this 
argument in his Kitab ghurar al-adilla.6® Abū l-Husayn is 
reported to have ^ answered the objection from the point of 
View of both positions. 


Smatalib, 3:326-7; Tafsir, vol.7, pt.13:195-6. 
ббро the various versions of this story, see R.W.Gwynne, 
"Al-Jubba'i, al-AshCari and the Three Brothers: The Use 
f Fiction," Muslim World 75 (1985):132-61. 

Ibid., 133. 
SÓrhe printed edition (Matälib, 3:326-7) has the reading Kitab 
al-qadar. No such title among the books attributed to 
Abū l-Husayn. The reading Kitab al-ghurar is confirmed by a 
manuscript copy of the text (MS Chester Beatty 3114, 141r 
This work is lost (see W.Madelung, "Abū l-Husayn al-Basri 
Encyclopaedia of Islam, Suppl.Fasc. 1-2:25). In his Tafsir, 
al-Razi does not mention his source for Abū 1-Husayn’s 
answers. As Gwynne remarks (132), no Mu°tazilite text known 
so far mentions this argument. If al-Räzi's information is 
Correct, Abü l-Husayn's Ghurar al-adilla would therefore be 
Presumably the earliest and as far as is known the only 
MuStazilite text where this argument is mentioned. 
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According to the Baghdadis who substituted the best 
interest of the community for the best interest of the 
individual, God let only the brother die young who would have 
caused harm to the community. The other one who turned out to 
be an unbeliever constituted no harm to the community. There 
was therefore no need to let him die early.69 

According to the Basran view, the act of God to let the 
one brother die young was an act of grace which He was not 
obliged to perform. The fact that He did perform an act of 
grace to one person does not mean that He is obliged to do 


the same to another.?0 


SüMatalib, 3:327; Tafsir, vol.6, pt.13:195. 
Matalib, 3:327-8; Tafsir, vol.6, pt.13:195. 
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4.Pain and Compensation 


As a Mu°tazilite, al-Hilli was confronted with the 
problem that pain inavoidably occurs in the world generated 
by man and by God. In particular the existence of suffering 
caused by God gave rise to questions about His justice. 

Al-Räzi as an AshCarite was not concerned with this 
problem. Since God's acts are above any standards for good 
and evil God can inflict as much pain as He pleases without 
being obliged to recompense the sufferer in any way.’ 


Al-Hilli enumerated five categories of pain which he 


considered as good. His list appears to be directly based on 
Ibn al-Malähimi's Fa'iq.72 

The MuStazilites say that it (і.е. pain] is good 
under [certain] conditions. First, if [the pain] is 
deserved (mustahagg); secondly, if it results in 
great benefit “exceeding it [і.е. the pain]; 
thirdly, if it prevents a greater harm; fourthly, 
if it occurs according to custom like God's act 
with regard to a living being when we throw him 
into fire; fifthly, if it is done in self-defence 
such as when we cause pain to someone who intends 
to kill us. For if we know that the pain contains 
one of these aspects, we definitely judge it to be 
good. 


From the elaborations of Ibn al-Malähimi in his own 
discussion, it is evident that cases two and three concern 
pain inflicted by a person to himself. Ibn 
al-Maláhimi referred to the examples of drinking medicine to 
repel illness and of striving for knowledge to repel 
ignorance.?4 Саве one clearly refers to pain inflicted by God 
as punishment on a sinner.?5 case four equally refers to pain 


Tl«wasa'il," 377-8; Tafsir, vol.8, pt.16:88-9; also Matalib, 
4:423-4. For this notion among the Ash°arites in general, see 
Е 9 
Ygnakdim, 483; Hourani, "Juwayni," 113. 

Fa'iq, 131v. 
73kashf al-murad, 259. 
тыа. 

Ibid. 
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inflicted by God such as the burning of a living being in the 


fire. Since the burning occurs, however, according to custom, 
God cannot to be blamed for this specific burning.76 

As for pain inflicted specifically by бой, 
al-Hilli stipulated that it must be inflicted for a benefit 
(naf©) either for the sufferer or for another person. In the 
second case, the sufferer must receive a compensation 
exceeding the pain suffered. God may further inflict pain 
because it was deserved.?” This was also the general 
Muftazilite view.7® In contrast to man, God cannot inflict 
pain with the purpose of removing harm (daf© al-darar) even 
if the latter is greater than the pain. The reason for this 
is God's omnipotence which enables Him to prevent evil by 
other means. Moreover, while man may inflict pain on the mere 
presumption (zann) that it will either result in a greater 
benefit or be deserved, this is impossible for God since He 
is omniscient.7? al-Hilli's MuCtazilite predecessors adhered 


to the same position. 80 


When God inflicts pain for a benefit, 
al-Hilli maintained, God is obliged to render the sufferer 
compensation (Siwad) exceeding the pain. Moreover, the pain 
itself must result in a facilitating favour (lutf) either 
for the sufferer himself or for a morally-obliged person 
(mukallaf).®l This was also the established position of the 
Bahshamiyya and Ibn al-Malahimi.®? They all disagreed with 
Abū CAli who maintained that God may inflict pain upon man 


for the sake of mere compensation.) In arguing against his 


761bia 
JéTaslik, 67r; Manähij, 98r. 

Scabd al-Jabbär, Mughni, 13:377; Ibn al-Malahimi, Fá'iq, 134v; 
Mgnakdim, 485-6. 

Manahij, 98r; Muntaha al-wusül, 99r; Kashf al-muräd, 259. 
80cabd al-Jabbar, Mughni, 13:369; Ibn al-Malàhini, Fatiq, 134 
Mänakdim, 486; see also Abū Rashid al-Nisabari, 
al-masä'il fi I-khiläf bayn al-Basriyin wa-l-Baghd. 
(edited by MaCn Ziyadeh and Ridwan al-Sayyid. Beirut: MaChad 
aj inmā' al-Carabi, 1979), 169-70. 

Manähij, 98r; Muntaha al-wusül, 99r. 
$2Tbn al-Malahimi, Fa'ig, 133r, 138r; Mänakdin, 485. 
®3cabd al-Jabbar, Mughni, 13:390; Mänakdin, 493. 
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father's position, Abū Hashim had admitted that pain ceases 
to be unjust when it is compensated. Even with compensation, 
however, it would by itself still be futile (Cabath)®4 and 
thus evil and inadmissible for God. Pain inflicted by God 
thus must result in some kind of benefit (maslaba) in 


addition to compensation.95 


In regard to whether God may inflict illnesses 
(amrad/asqam) or other calamities (magä'ib) upon men because 
they are deserved, al-Hilli, following the position of Ibn 
al-Malahimi, disagreed with the Bahshamiyya. 

The discussion originated with Abū CA1I who held that 
illnesses inflicted upon infidels and sinners may serve 
either as a punishment (Cigäb) or a trial (mihna).96 This 
Punishment could, in his view, be appropriate in so far as 
God would render to man there and then some of the punishment 

` he deserves in the hereafter.97 

Abü Hashim, in contrast, maintained that every illness 
inflicted by God on men, regardless of whether they are 
morally obliged or not, can only have the purpose of a trial 
and never of a deserved punishment.®® ge supported this view 
by pointing to the principal difference between undeserved 
Pains (alam) and deserved punishment (Ciqab): men must be 
content with their illnesses and bear then patiently and they 
are not allowed to be distressed about them just as in regard 
to favours (ni am) which God bestows on then. This is, 
however, not necessary in regard to pains which are a 
deserved ^ punishment. Owing to these different 
Characteristics, man would therefore be unable to recognize 
whether a specific illness or calamity is inflicted upon him 
as a trial or as a deserved punishment. Thus, Abü Hashim 


84 


cAbd al-Jabbar, Mughni, 13:390. 


SeIbid., 13:390-2; Manakdim, 493. 

g7cAbd al-Jabbar, Mughni, 13:431. 
Ibid. 

88тьза. 
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concluded, illnesses can be inflicted by God only for the 
purpose of trial (mihnatan/imtihänan).89 This position was 
generally accepted among his followers. 99 

Ibn al-Malähimi and al-Hilli allowed that God may 
inflict illnesses upon a morally obliged person either for a 
trial or as а deserved punishment (muCagabatan).91 
Al-Hilli summarizes the disagreement and states his own view: 


This is the doctrine of Abü l-Husayn al-Basri. He 
admitted that illnesses may occur among infidels 
(kuffär) or sinners (fussäg) as a punishment for 
the infidel and the sinner, because it is a pain 
reaching somebody who deserve: it.. Thus it is 
possible that it is [for the sake of] punishment. 
And its advance (ta°jil) і.е. its occurrence in 
this world] may contain a benefit for some morally 
obliged persons as it is the case with the Qur'anic 
punishments ^ (budüd). The chief judge [баһа 
al-Jabbar] considered this impossible and affirmed 
that their illnesses [are inflicted upon them] as 
trials (mihan), not as punishments, because they 
are obliged to be content with them and to bear 
them patiently, to submit to them and not to be 
distressed about them. This is unnecessary for them 
with regard to punishments. [Our] answer is that we 
deny that this is unnecessary with regard to 
punishment because 'contentment' (rida) is applied 
in two senses. First, the belief that an act is 
good. This meaning is shared by punishment and 
trial. Secondly, that the act should agree with 
desire (shahwa). This is not subject to capability 
and this ig поб obligatory either in trial or in 
punishment. 


Al-Hilli's ascription of this view to Abū 1-Husayn 
al-Basri is not verifiable. In his Fä'ig, Ibn 
al-Malahimi fails to mention the position of Abū 1-Husayn. 


Al-Hilli further dealt with the situation where God 
could either cause a pain comprising a facilitating favour 
(1utf) and compensate for it or cause a pleasure (ladhdha) 
containing the same facilitating favour. He held that it 
would be evil for God to choose the pain instead of the 
Pleasure. Pain in combination with facilitation and 


S9rbid., 13:413-4, 431-2. 

90тьза., 13:435. 

jiIbn al-Malähini, Fä'iq, 135r. 
Kashf al-murad, 259-60. 
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compensation is only good if there is no alternative way to 


achieve the purpose without pain.93 Here, al-Hilli adhered to 


4 


the position of Ibn al-Malahimi9 4 who stated that this view 


was also upheld by an unspecified group of Baghdadis.?° 


In contrast, Abii Hashim had maintained that both options 
are equally admissible. God could in this case inflict pain 
instead of pleasure, since such pain would neither be unjust 
(zulm) nor futile (Cabath) as it was neutralized by a 
facilitating favour and compensation. 96 


Al-Hilli stipulated that the compensation (Ciwad) God is 


obliged to render to the victim must be limited in duration 


(mungati®).97 The same view was held by the Bahshamiyya?® as 


well as by Ibn al-Malähimi.?® abū Cali, had initially 
maintained that compensation is unlimited in time. Later, he 


reviewed his position, maintaining that it is limited in 


time.100 


In agreement with his Mu°tazilite predecessors, 
al-Hilli maintained that God is obliged to compensate for 
pain which He either caused directly or which He had 


93мапаһіј, 9Br. 


Fa'ig, 137r. 

5A]-Mufid who usually adopted the position of the school of 
Baghdad backed this position and reported that this view was 
held by many of the "people of justice;" see McDermott, 183. 
97Ibn al-Malabimi, Fā'iq, 137r. 
ggManahij, 98r. 
gg lanakdim, 494. 
lopalig, 138vff. x 

Manakdim, 494; САЬа al-Jabbär,  Mughni, 13:508; Ibn 
al-Malahimi, Fa'iq, 138v. 
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orderea,101madelicit,102orcausedthroughconstraint(ilja').103 


In addition, God is also obliged to compensate for pain 
caused by those who lack reason,104 that is beasts, animals 
the insane and children. Al-Hilli supported the latter view 
by pointing out that God enabled these to inflict pain while 
withholding from them reason (aql), which is needed to 
recognize that pain is evil. Yet it was possible for Him not 
to enable them to do evil.105 Here, he followed the view of Ibn 
al-Malahimi!® in preference to the view of the Bahshamiyya. 

The debate originated with some followers of 
Abū CAlT who maintained that God is obliged to compensate for 
every harm caused by such creatures because He created their 
appetites which drive them to commit this harm, while He did 
not give them reason which would enable them to distinguish 
between good and evil. According to Ibn al-Malahimi, they 
ascribed this view even to abi Cali himself.107 The 
Bahshamiyya, however, held that these creatures are in 
principle responsible for their own acts. Only when God 
compels them to commit evil does He have to compensate for 


the resulting harm.108 


In regard to injustice inflicted by man upon another 


person,  al-Hilli, in concord with his Mu°tazilite 
predecessors, stipulated that the victim (mazlün) must be 


101A1-Hillī gives the example of slaughtering of a vowed 
sacrifice (dhabh al-mandhür) (Manahij, 98r) and of the 
offering during the minor pilgrimage (hady al-tamattu^) 
(Nahj _al-mustarshidin, 279). For these examples, see 
yqgakdim, 502. 

Manähij, 98r. For this principle among earlier MuCtazilites, 
see CAbd al-Jabbär, Mughni, 13:448ff, 452ff; Shaykh al-Tüsi, 
igad, 89; idem, Tamhid, 236. T 
67r. For this principle among earlier Mutazilites, 
akdim, 502; Shaykh al-Tüsi, Igtisäd, 90; idem, Tamhid, 
237; CAlam al-Huda al-Murtada, "Маја fi funün min "ilm 
al-kalam," in Nafä'is al-makhtütat, vol.5 (edited by Al 

yggin. Baghdad: al-MaCarif, 1955), 62-3. 
Manahij, 98r; Taslik, 67r. 
105мапаһіј, 98 
Fa'iq, 140r-v 
107Tpid., 140r-v. See also “Abd al-Jabbär, Mughni, 13:475ff 
yhgre Abu CAli's view is not mentioned. 
Ibid., 13:475. 


Taslik, 67r. 
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compensated by the wrongdoer (zälim) in a proper way, just as 
it is when pain is inflicted by God upon man.109 rf no 
compensation is made on earth, justice must be restored 
(intisaf) in the hereafter by God who enabled men to commit 
injustice although He could have prevented it. If He failed 
to do so He would be acting unjustly.llÓ This compensation is 
taken from that which the wrongdoer would have received for 
pain inflicted by God in this world. In this way, justice 
between a wrongdoer and his victim is secured.lll 

This principle gave rise to the question of what happens 
if the wrongdoer does not deserve sufficient compensation to 
recompense his victim. Al-Hilli presents the problem and 
surveys the views of the different theologians: 


Is it admissible that God enables a certain person 
to do wrong while this person does not own 
compensation exceeding his wrongdoing at the tine 
he commits that wrongdoing? The author [Nasir 
al-Din al-Tüsi] denies this and the people of the 
truth disagreed about this. Abū Hashim and 
al-KaCbi held this to be possible [in principle]. 
However, they disagreed [in so far as 
al-KaCbi maintained that it is possible that [the 
wrongdoer] may die without owning compensation 
exceeding his injustice. God would render what is 
deserved out of generosity and give it to the 
victim. Abü Hashim denied this possibility. God 
must rather prolong [the wrongdoer's] life because 
the restoration of justice is obligatory and 
generosity is not obligatory. It is therefore 
impossible to suspend the obligatory by the 
possible. Al-Sayyid al-Murtada said that the 
prolongation of the life is likewise a generosity 
and that therefore the restoration of justice 
cannot be connected with it. In his view, it is 
necessary, that the compensation is owned [by the 
wrongdoer] at the time (fi l-hal) [i.e. when the 
injustice is inflicted). Thig is the choice of the 
author [Nasir alpin äl-Tüsi] according to what we 
have mentioned. 11 


109уапаһіј, 98r; Taslik, 66v. For this notion among earlier 
WyCtazilites, see “Abd al-Jabbar, Mughni, 13:483ff. 

Manahij, 98r; for this principle among earlier Mu tazilites, 
see Abd al-Jabbar, Mughni, 13:472, 485, 526ff; Manakdim, 


Hin al-Jabbar, Mughni, 13:486, 530; Ibn al-Malähimi, Fā'iq, 
}43v; mánakdim, 505. Е 
Kashf al-murad, 264; see also Manahij, 98r. 
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Neither in this text nor in any of his other texts where 
he considered this problem, can a clear indication of his own 
position be found and it seems likely that he was undecided 
about this question. Nasir al-Din al-Tüsi who, like al-Hilli, 
usually followed the views of Ibn al-Malahimi or Abū l-Husayn 
al-Basri in his theological works, did not do so in this 
da Ibn 
al-Malähimi adhered to the position of Abū 1-Qäsim al-Ka°bi.113 


case, but adopted the view of al-Murta 


The position of al-Murtada had apparently been upheld before 
him by Aba CA1I.114 

It seems that the difference between the position of 
Abū Hashim and that of Abū СА1ї, al-Murtadä and Nasir al-Din 
al-Tüsi was minor. Both rejected the Baghdadi admission that 


God may compensate the victim instead of the wrongdoer out of 
grace (tafaddul)li on the basis that injustice can be 
compensated only by the wrongdoer. Since the restoration of 
justice may be deferred to the hereafter it is of minor 
importance whether the wrongdoer earns the compensation for 
his injustice prior to committing it, or whether he earns it 
later during his life.116 The position of the Bahshamiyya may 
be viewed as a mere elaboration out of the doctrine ascribed 
to Abū Cali. 


13patig, 141vff. x 
114xhulagat al-nazar (author unknown. MS Bibliothèque Nationale 
1232), 38v-32r, 
See also Abd al-Jabbär, Mughni, 13:540. 
116see e.g. ibid., 13:542. 
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5.Free Choice versus Determinism 


One of the conclusions deriving from the Mu°tazilite 
view of divine justice is that man is the sole author of his 
acts. Since God does not commit any evil it must be man who 
produces his acts both good and evil.117 Moreover, if man were 
not the author of his actions, God would be unjust in 
imposing moral obligation upon him and in rewarding and 
punishing him for them. Al-Hilli firmly adhered to this 


Mu°tazilite principle.118 


The Mu°tazilites disagreed whether it is 
compulsorily (bi-l-darüra) or by deduction ( 
that man is the author of his actions. Al-Hilli reports the 
different views and states his own position: 


The second investigation [concerning] that we are 
the producers fof our actions]. Aba 1-Нивауп 
al-Basri and a group [of Mu@tazilites] argued that 
this is compulsory (daruri) [knowledge] and this 
is the truth in my view. À group 'among the 
Mu€Ctazilites, some of the Imamites and the Zaydis 
maintained that this is acquired (kasbi) 
{knowledge]....What supports our view is that every 
reasonable person knows compulsorily (bi-1-darüra) 
that it is good to praise for good action and evil 
to blame for it, and that it is good to blame for 
evil action. If our knowledge that the act 
originated from us were not compulsory, this [i.e. 
the knowledge that it is good fo, praise and to 
bane] would not be sound for us. 


The principal argument in this proof is that the fact 
that man is the author of his own actions is the necessary 
premise for the admissibility of his being praised and blamed 
for them. The connection between these two elements is based 
on the Mu°tazilite notion of justice which affirms that 
someone can only be praised or blamed for a deed which he 
himself performed. Otherwise, the praise and blame would be 
ligMánakdim, 345. __ 
iiglanahij, 96v; MaCärij, 122r. 


Manahij, 96v; see also Taslik, 63v-64r; Muntaha al-wusül, 
94v; MaCarij, 122r. 
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undeserved and, as such, evil. Since it is compulsorily known 


that it is good to blame for wrongdoing and also good to 
praise for good actions, al-Hilli concluded that the premise 
for this, the knowledge that man is the author of his 
actions, must equally be known by compulsion. 

As al-Hilli indicated, he shared this view with 
Abü l-Husayn al-Bagri. Ibn al-Malahimi reports his master's 
reasoning and expresses his agreement: 


Our master Abū l-Husayn said that knowledge of 
this [i.e. that man is the author of his actions; 
is compulsory and we choose this opinion. Wha 
proves by way of indication (tanbih) that the 
rational men know by their minds that men are the 
authors of their actions is that they know 
compulsorily that it is good to blame and to 
praise men for them. The knowledge that it is 
good to blame and to praise them for [eir acts] 
is a branch (farf) of the knowledge that they are 
the producers of [their acts] because it is 
impossible that they should now the branch 
compulsorily (bi-l-idtirar) without knowing the 
root (asl) compulsorily. 


The alternative position to which al-Hilli alluded, that 
the knowledge of man's being the author of his actions is 
acquired, was maintained by the Bahshamiyya. They started off 
from the premise that man's actions depend upon his intention 
(даза) and his motives (dawa°i). This is known compulsorily. 
If the act were not performed by the one whose motives and 
intention it reflects, it would not be connected at all with 
him. Thi; 
known. САЬЯ al-Jabbar explains: 


however, is contrary to what is conpulsorily 


This [i.e. that man is the producer of his LEER 
is indicated by the fact that if [the action] di 
not occur on his part „е. the person ‘whose 
intention the act reflects] it would follow that it 
has no connection with him. This would necessarily 
contradict our knowledge that his gction must occur 
in accordance with his intention. 


+ 70r. 

‘cAbd al-Jabbär, Mughni, 8:13; see also R.Frank, "The Autonomy 
of the Human Agent in the Teaching of Abd al-&abbar," Le 
Muséon 95 (1982):326 n.7 for further references. 
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In al-Hilli's view, an act necessarily occurs when 
capability (qudra) and the motive (4801) for it exist 
together. To support his point, he employed the principle of 
causality as it derived from the philosophical tradition. An 
act is a contingent thing (mumkin) which must necessarily 
occur when the cause (Cilla) for its occurrence exists, which 
is the combination of power and motive. Al-Hilli explains: 


The act is contingent in regard to itself 
(bi-l-nazar ila dhätihi) and necessary (wajib) in 
regard tó its cause (bi-l-nazar ila Cillatihi). The 
cause (Silla) of every contingent which depends 
upon a capable agent (gädir) is completed by the 
medium of capability (qudra) and motive (da°i). 
When they are present the means (sabab) is 
complete, and when Ёре, means is complete the 
existence is necessary. 

Power without a motive attached to it is therefore mere 
potential efficacy which becomes actual as soon as it is 
joined with a motive. The function of the motive is described 


as that of the preponderator which necessitates the act 
(al-murajjih al-müjib li-1-fi€1).123 


This requirement of both power and motive for the 
occurrence of an act applied, in al-Hilli's view, to both God 
and man. While he defined a motive in regard to God as 
knowledge that a certain act is either purely good or 
beneficial for someone else without comprising any harm,124 he 
allowed that man's motive may be his knowledge, his belief 
(i@tigäd) or his presumption (gann) that the act contains a 
benefit either for himself or for another person.125 

Having produced a motive for a specific act, man 
develops a longing (shawq) or inclination (mayl) towards it 


126 


which is his will (irada) for it. This longing occurs owing 


125Manahij, 98v 
Hasan b. Yüsuf b. al-Mutahhar al-Hilli, Istiqsa' al-nazar 


fi 'l-gada' wa-l-qadar (edited by Ali Khaganı al-Najafi. 
Yaları 1354/1935), 32-: Taslik, 3lr. 
Hasan b. Yüsuf b. al-Mutahhar, al-Asrär al-khafiyya 


fi l-Culüm al-Cagliyya (MS Bankipore 2384), 223 v; Manahij, 
87v, 91v; Taslik, 3ir. 
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to man's imperfect nature.127 since God, because of His 


self-sufficiency, does not share this characteristic there 
exists no will in addition to His motive.128 

With regard to man, al-Hilli often treated motive and 
will as equivalent, describing both as the preponderator 
(murajjih) for the action.129 

His notion of the condition for man's acts to occur is 
largely based on the views of the school of Abū 1-Husayn 
al-Bagri. According to this school an action cannot occur but 
for a motive joined to power. Ibn al-Malahimi states: 


The capacity is attached to two opposites in such a 
way that the existence of both is possible. 
Neither of the two occurs but for something which 
specifies (amr mukhassis) the capacity to produce 
it. This is the motive (da°i) and this [motive] is 
a condition for the capacity to effect one of the 
two [opposites]. 


The followers of this school distinguished therefore 
between two meanings of efficacy (sihba) for capacity. Power 
without a motive attached to it is potentially efficacious 
either to produce or not to produce an act. As such, it is 
defined as the mere denial of the impossibility either to 
produce or not to produce.1?1 The actuality of the efficacy to 
produce a specific act requires the motive attached to it as 
a further condition (shart) .132 

The function of the motive is described as that of a 


Preponderator; because of this motive a certain act 


Preponderates over another. Taqi al-Din states 


The reality of a capable agent (haqiqat al-gadir) 
is that doing and failing to do the act and its 
opposite are equal in so far as he is capable. It 


ij, 88r; Taslik, 31r; Nahj al-mustarshidin, 118. 
Taslik, 24v; Nahj al-Mustarshidin, 118 where will is 
called the specificator (mukhassis) or preponderator. Also 
Manahij, 88r where will is said to necessitate the act (irada 
m rar “when the power for the act exists. 

Fa'iq, 122v; see also MuStamad, 510. 
131тьта., 184, 229, 511. 
1321pid., 229, 511; Fa'iq, 7lr, 122v. 
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is therefore inevitable that the choice of one of 

the two [alternatives] is cayggd to preponderate in 

regard to him by the motive. 

Like al-Hilli, the school of Abü l-Husayn regarded this 
principle as valid with regard to man and God.!34 There was 
disagreement however, whether will (iräda) in regard to man 
is identical with his motive or not. Abū 1-Husayn 
al-Bagri held the latter view. Since man is a corporeal 
being he feels for the action for which he is motivated a 
pleasure (masarra) or longing (talab/taliba) which is his 
will for this deed.135 Ibn al-Malähimi, in contrast, held that 
will with regard to both man and God is identical with the 


notive.136 


The position of the school of Abü l-Husayn al-Basri was 
in conflict with that of the Bahshamiyya on a number of 
points.137 The latter maintained that power is the efficacy to 
act and that it is sufficient as such to produce an act even 
without a motive.138 Examples for this are the category of 


140 


unconscious acts,139 such as the movement of a з1еерег! 0 or the 


action of an inattentative agent (sabi)l^! who acts without 


133тадї al-Din, 55; see also Ibn al-Malabimi, Fa'ig, 17r; idem, 
Mu@tamad, 510. It is noteworthy that Tagi al-Din's exposition 
is not entirely coherent. The opposite of the act in the 
present discussion is normally considered to be failure to 
perform it. Taqi al-Din's second juxtaposition of "the act 
quj its opposite" is therefore redundant. 

See e.g. Ibn al-Malahimi, Fā'iq, 69r-v, 146r-v where this 
pyinciple is applied to God. М " 

Ibn al-Malahimi, Mu@tamad, 240-1, 249; idem, Fa'ig, 22r; 
991 al-Din, Уай = 5 
13709 tamad, 249; Fā'iq, 22r; Taqi al-Din, 220. 

For the position of the Bahshamiyya on human actions, see 
generally Frank, "Autonomy," 323-355; Gimaret, Théories 
3962. The two authors differ in their conclusions, 

R.Frank, Beings and Their Attributes: The Teaching of the 
Basrian School of the Mu^tazila in the Classical Period 
(Albany: State University of New York Press, 1978), 127 
{yoting ei SM тып оаа MuStamad, 510ff. 

СА! al-Jabbar, Mughni, 8: B 
140тЬп al-Malahimi, MuCtamad, 511-2. 
14lyanakdim, 337; Abu Muhammad b. Mattawayh, Kitab majnu® 
fi l-nuhit bi-l-taklif (volume 1. Edited by J.J.Houben as a 
work of “Abd al-Jabbar. Recherches. Série 1: Pensée arabe et 
musulmane, vol.25. Beirut: Imprimerie Catholique, 1965. 
Volume 2. Edited by J.J.Houben and D.Gimaret. Recherches. 
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apparent motive. Abū l-Husayn and his followers argued that 
even in such cases there is a motive although the agent does 
not realize it.142 The Bahshamiyya apparently considered 
further futile (Cabath) acts to be Produced for no motive 
although the producer acts in a state of consciousness. 

Beside these two categories, according to the 
Bahshamiyya, are the acts that man would not do but for a 
motive.143 Although they asserted that motives have an effect 
upon man's actions,144 they denied any causal relation between 
motive and action.!45 Having a motive for an action rather 
means that man has a better reason to perform it than its 
opposite. There is no need for a motive, contrary to the view 
of the school of Abi l-Husayn al-Basri, to turn power from 
potential into actual efficacy to produce a specific action. 
“Abd al-Jabbär states: 


Hotivations are not determinant causes (müjibät) 
but rather they entail (yagtadi) simply that the 
given action is more appropriate (awl) then 
anothgg to be chosen by the one who is able to 
act. 


The view of the school of Abū 1 


usayn al-Basri that 


Power cannot produce an: effect but for a preponderator; and 


that with the existence of a preponderator the action 
necessarily occurs has therefore no parallel among the 
Bahshamiyya. It is very likely that abi 1 


Nouvelle Séri. A.Langue arabe et pensée islamique, vol.12. 
Beirut: Dar el-Machreq, 1981), 1:364; Ibn al-Malahimi, 
tamad, 511. š 
Ibid., 511- 
143cabd al-Jabbär, Mughni, 6/1: 
points out (Majmü^, 1:364), this Category is divided into two 
types. When the force of the motive is overwhelming man acts 
under impulsion (i148'). Otherwise, he can evaluste iin 
different motives and Choose among them. For the notion of 
Рајот, „u ee y D-Gimaret, "Га. Notion  d''impuleios 
irresistible' tilga’) dans l'éthique mu'tazilite," Journal 
Asiatique 259 (1971) :25-62; M.Schwarz, "Some Notes on the 
Notion of Iljà' (Constraint) in Mu'tazilite Kalam" Israel 
jental Studies 2 (1972):413-427. scii 
cAbd al-Jabbär, Mughni, 6/1:99. 
l4eIbid., 6/1:189. See also Frank, "Autonomy," 341ff. 
l/6wughni, 9:93 (translated in Frank. "Autonomy," 348). 
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al-Basri was under the influence of Ibn Sind when he affirmed 
that power requires a preponderator (murajjih) in order to 


produce an action.147 


The Bahshamiyya asserted, moreover, a meaning of will 
(iräda) which substantially differed from Abu 1-Husayn's 
notion. 

They held that simultaneouly with the motive, a will 
arises in man through which he is in a state (häl) of being 
willing.148 This state has an effect upon the act in so far as 
it occurs in a specific manner (wajh).149 A sleeper, for 
instance, may utter words without any motive. He is therefore 
not willing and his words are a simple sequence of words. 
Someone who has the motive to issue a command (amr) is 
simultaneously in a state of being willing to command. He 
therefore utters a certain sequence of words because of his 
motives, and owing to his state of being willing this 
sequence has the specific characteristic of a command.150 In 
this case, his action is defined as an intentional act. 


Al-Hilli agreed with the views of Abi I-Husayn 
al-Basri and his followers concerning human acts wherever 
they were at variance with those of the Bahshamiyya. In 
comparison with the school of Abū l-Husayn al-Basri, 
however, he employed philosophical terminology much more 
extensively. This difference most likely resulted from the 
impact of al-Räzi's notion of human acts which is largely 
similar to, and most likely based upon, that of the school of 
Abū 1-Husayn but which employed philosophical terminology to 
à greater extent. 


147see e.g. abi CAII b. Sind, TaCligät (in the recension of 
Bahmanyar b. Marzuban. Edited by CAbd al-Rahman al-Badawi. 
Cairo: al-Maktaba al-Carabiyya, 1392/1973), 20, 50, 51 where 
Ibn Sina puts forth a notion of human action which bears 
fipiking similarity to the notion of Abi l-Husayn. 

For the notion of states (ahwal) according to the 
Pahshaniyya, see later. > 
150Al-Nisabüri, Masa'il, 352-3, 363. 

Ibid., 363. 
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Al-Rázi maintainedl51 that power, without a motive joined 
to it, i 


potentially efficacious for an act and its 

opposite, both of which are equally contingent. However, it 

is not actually efficacious to produce one act rather than 

the other.15? rf a motive for a specific act is joined to it, 

this act necessarily occurs (wajib al-wugüC) while its 

opposite becomes impossible (mumtaniC al-wuqü^). He states: 
The occurrence of the act after the coming together 


of power and motive (majmi° al-qudra ma© 1-da°i) is 
necessary (wajib). This is so because (for) the 
capable, in so far as he is capable, the action 
instead of failure to perform it and vice versa is 
possible. With the occurrence of this equality 
(istiwa') the preponderance of one of the two sides 
over the other is impossible. If the occurrence of 
a motive is attached to it, the preponderance of 
the side of existence occurs. With this, the act 
must necessarily occur (wajib al-wugü?-). This is 
the view we have chosen. 


Once the motive is joined to power, the cause for the 
act is the combination (majmüS) of power and motive.154 
Al-Hilli agreed with al-Räzi on this point when he maintained 
that power and motive together are the cause (Silla) for the 
occurrence of the act.155 Here, they differed from Abū 1-Husayn 
al-Basri and his school who defined the motive as only a 
condition (shart) for the power to turn from potentiality 
into actuality. The effector (mu'aththir) of the act is only 
power.156 this disagreement was minor as all agreed that the 
act must occur whenever power and motive are present and that 
it cannot occur when either of the two elements is not 
present. 


In regard to the motive itself, al-Razi denied that man 
might act for the sake of pure goodness (däCiyat al-ihsan) .157 
Al-Hilli as а Mu°tazilite disagreed with al-Räzi on this 


His doctrine on man's actions has been investigated by 
aret; see his Théories, 134ff. 
Matalib, 3:10, 41, 45ff, 55. 


Ibid 9:11. See also Gimaret, Théories, 140ff. 
l9 agalim, 83; Matalib, 3:10, 55ff, 73; 9:9. 


jepAl-Razi, Matalib, 3:10-1; al-Hilli, Kashf al-muräd, 237. 
156ее also Matalib, 3:10-1. 
15Tppia., 3:21; 65ff. 
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point. Every action, according to al-Razi, is performed 
because the agent knows, believes, or presumes that it 
comprises a benefit for himself.158 This view rests on his 
notion of rational good and evil which does not include any 
objective standards. 

In addition to the motive and the deterrent, 
al-Rüzi asserted the reality of will (iräda). As soon as a 
motive for a certain act occurs in man, he develops a longing 
(mayl/shawg) for it which is his will (iräda) or decisive 
decision (ijmä® jäzin) for the action.159 al-Hilli's identical 
terminology to describe man's will was most likely directly 
adopted from al-Razi. Like al-Hilli, al-Räzi also treated 
will and motive as equivalent when he described either as the 


preponderator of the act.160 


Having explained how a human action occurs, al-Razi's 
main concern was to show that man's acts are created by God. 
With this he supported the Ash°arite view that God is the 
sole creator of everything which occurs. Man, according to 
this view, therefore cannot be the producer of his acts. 
Al-Räzi started off from the assumption that man's power 
cannot produce an effect unless a motive is attached to it. 
Basing his argumentation on the philosophical principle that 
every contingent needs a cause other than itself and that 
anything contingent must ultimately be caused by God, the 
Necessary Existent, al-Razi argued that man's motives cannot 
be produced by himself who is also contingent. They must, 
therefore, be caused by a Necessary Existence which is God. 
Al-Razi states: 


If the capability is valid both for the act and for 
failure to perform it, the preponderance of one of 
the two sides over the other depends either on a 
preponderator „or not. If it depends Jon a 
preponderator paun murajjih for tarajjuh], this 
preponderator derives either from God or from man, 
or without an effector. 


158тьза., 9:39. 
jepibid., 3:175; 9:40. See also Gimaret, Théories, 146-7. 
See ibid., 146. 
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In the first case, the act is necessary when the 

motive occurs and impossible without it, and this 

is what we wanted to show. If it came from 

man...the creation of this motive would need 

another motive and this would necessarily lead to 

an endless chain. If this motive existed without an 

effector...this would mean that the contingent does 

not need an effector. This yga necessarily imply 

the negation of the creator. 

Man's motives are therefore created by God either 
directly or through intermediaries. 162 

On the basis of this assumption, al-Rāzī concluded that 
although man appears to be a choosing agent as he acts in 
accordance with his motives, he is in reality compelled in 
all his actions (mudtarr fi sürat mukhtār)l63 since his motives 
do not originate from him. This conclusion was in direct 
opposition to al-Hilli's view of man's free choice. 


With this notion of the occurrence of man's actions, 
al-Räzi deviated substantially from the traditional AshCarite 
view of human acts.1Ó5 It is most likely that he adopted 
Abü l-Husayn al-Basri's basic notion of man's acts in order 
to launch an attack against the MuCtazilite view of man's 
free choice. He argued that the view that an act must 
necessarily occur when the motive for it is attached to 
power, entails a necessity in action which is incompatible 
with the MuStazilite notion of free choice. The agent must 
either act when he has the motive to do so, or it is 
impossible for him to act in the absence of a motive. Thus 
free choice has no longer any meaning. Rather, the theory of 
Abū 1-Husayn on human action supports the view that all of 
man's acts are performed under compulsion. 
Al-Räzi concludes: 


It is astonishing that Abi l-Husayn disagreed with 
his companions in regard to their doctrine that 
the act of someone capable of two opposites doing 
one of them but not the other does not depend on a 
Preponderator. Rather, he claimed that it is 


l6lMaSšlim, 78-9; see also Matal 
1628ee ibid., 3:73; 9:13, 42-37 Tafsir, vol.3, pt.6:220; vol.7, 
$5413:15, 128, 197; vol.8, pt.1 . 

E.g. ibid., vol.4, pt.7:142; vol.7, pt.13:89. 
1645ее Gimaret, Théories, 138ff. 


; 3173. 
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necessarily known that this fi e. the act] depends 

on the motive. Moreover, he claimed ‘that the 

occurrence of the action following the motive is 

necessary. Acknowledging these two premises, he is 
forced to accept that man is not the author of his 

act as is our doctrine. 

In an attempt to refute al-Razi's conclusion, 
al-Hilli correctly pointed out that the same conclusion must 
apply to God. Since He, too, acts necessarily when He has the 
motive to do so, He would equally have to be compelled in His 
acts.166 al-Hilli's objection is a very serious one. Gimaret 
pointed out!Ó7 that al-Räzi was in fact confronted with this 
objection and that he was unable to offer a satisfactory 


answer to it. 


Al-Räzi's notion of man's actions and his conclusion 
that man is compelled in all his actions did not originate 
with him. The same argument had been presented by Ibn 
Sinà whose views on man's actions bear a striking similarity 
to al-Räzi's position. In his view, man's power can only 
effect an act when a motive or a will is attached to it which 


makes one act preponderate over another.168 


This motive for the 
act cannot originate from man but comes to him from outside 
himself (wärid min al-kharij). Therefore it must ultimately 
have been ordained by God (bi-l-tagdir min Alläh).169 Ibn 
Sina drew the same conclusion as al-Räzi that although man 
may believe that he is a choosing agent, he is in reality 
compelled in all his actions (mukhtär fi bukm mudtarr).170 


Among al-Räzi's AshCarite predecessors 
al-Ghazali supported a similar view on man's acts in some of 
his works which led him to the formulation that man is 


"compelled to choose" (majbür Cala J-ikhtiyar).171 


165a)-gurjani, 111 (quoting from al-Räzi's Nihäyat al-Cugül); 
fgg also al-Razi, Arba@in, 227. 
ieyManahij, 96v. 
Théories, 149ff. 
, TaCligat, 20. 
20. 
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CHAPTER IV 
PROPHECY 


l.Purpose of the Mission 


on the basis of his view of divine justice, 
al-Hilli disagreed with al-Razi about the purpose of the 
mission of prophets in every respect. Al-Hilli upheld the 
Mu@tazilite view that man rationally knows ethical values in 
a general way. Man moreover knows that it is blameworthy to 
do evil and worthy of praise to do good, but not that God 
will punish evildoers and reward the obedient in accordance 
with their actions in the hereafter. Furthermore, besides the 
acts whose moral value is known to man by reason, there are 
some which will either hinder or help man to fulfil his 
moral obligation. Man is not able to discern their value by 
reason. God therefore dispatches prophets in order to reveal 
these things to man.! with this view, al-Hilli followed his 


MuStazilite predecessors.” He states 


As for the benefits (fawa'id) it [i.e. the mission 
of the pee contains, there are different 
aspects. First, they [i.e. the prophets] bring 
certain notification about the occurrence of 
punishment and reward; because reason points to the 
desert but not to its actual occurrence. And there 
is no doubt that this notification contains a 
benefit by abstention [of the morally obliged] from 
committing sins; second, reason admits [omitting 
bad which is redundant] that some of our acts may 
be “beneficial for us ‘and [that they may be] a 
motive for doing what we are morally obliged to do 
by reason like fasting and [performing] the prayer; 
and [it admits] that some of gur states may be 
[harmful] [word missing] for us [like] the drinking 
of wine. Thus, it is “beneficial for us that He 
should inform us of these benefits and harms 
through the tongue of someone of our kind;...there 
are things which are good in themselves yet we do 
not know their goodness and other things which are 


lraslik, 68v. 

2See Manakdim, 564ff; Cabd al-Jabbä 
al-Malähimi, Fi 
al-Tü: 


‚ Mughni, 6/1:64-5; Ibn 
h "ig, 149r-v; al-Murtada, "MajmüCa," 64; Shaykh 
üsi, Iqtisad, 152-3; idem, Tamhid, 313. 
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evil while we do not know their evil nature. There 

must therefore inevitably be a prophet through whom 

this can be learned. 

In agreement with the Ash Tarite tradition, 
al-Razi considered God as the sole lawgiver. Thus, revelation 
has the purpose to inform man of what God has determined by 
His will to be good or to be evil.4 

Besides the basic purpose of uncovering certain truths 
to men, al-Hilli counted among the additional benefits coming 
from the mission of prophets their task of confirming what 
is already known by reason. He states: 


Rational knowledge such as the [doctrine of] unity 
and the [divine attributes san nowledge and power 
are acquired in accordance ea reason. With regard 
to it, revelation has the purpose, of confirming 
[reading 1i a'kid for al-ta'kid]. 


The earlier MuCtazilites disagreed as to whether a 
prophet may be dispatched only to confirm what is already 
known by reason. Abi CAIi considered such a mission as 
beneficial.© This view was shared by al-Murtada and Shaykh 
al-Tüsi.? Abū Hashim and his followers disagreed. They argued 
that prophetic mission is only beneficial when it conveys 
something supplementary to reason. Otherwise, it would be 
futile (Sabath) and thus evil.® 


Manahij, 98v; see also Muntahä al-wusül, 101v; Nahj 
gl-mustarshidin, 296. 
SArba in, 328. " 

Manahij, 98v; see also Muntahä al-wusül, 101 
benefits of the prophetic mission, веё Manähij 
jM-Jurjani, 182. 

Al-Murtada, "MajmüCa," 64; Shaykh al-Tüsi, Tamhid, 313. 
Al-Murtadä and Shaykh al-Tüsi further allowed that there is a 
benefit "іп the mission ‘when a prophet teaches men such 
matters as languages or the difference between lethal drugs 
and healthy food which could likewise be known by reason or 
experience (ibid.). The same view was held by Abū 1-Qasim 
al-Balkhi; see  al-Qasim b. Ahmad  al-Muhalli,  TaCliq 
©а1а sharh al-inäm al-mashhür bi-Manakdim alladhi sharaha 
bihi al-usül al-khamsa 1li-Qadi al-qudat “Abd al-Jabbar b. 
hmad (MS Ambrosiana F192), 173г. 

САЬЯ al-Jabbar, Mughni, 15:20-1; al-Jurjani, 182. For this 
disagreement, see also Ibn al-Malahimi, Fa'iq, 162r-v. Here, 
Ibn al-Malahimi refrains from indicating his own position on 
this issue. 


For further 
98v. 
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On account of his view on divine justice, 
al-Hilli argued that God is obliged to send a prophet. 
Having imposed a moral obligation (taklif) upon man, He must 
render him every possible assistance to enable him to fulfil 
his obligation. The mission of prophets belongs to this 
category of assistance. He states: 


Concerning the necessity (wujüb) of the mission: 
the Mu°tazila agreed upon this....Our proof is that 
it contains a favour (lutf) in regard to the moral 
obligation by reason and by revelation (taklif 
Cagli ма-вапСї), and a favour is, obligatory 
according to what has preyiously bgen said]. 
Thus, prophecy is obligatory [upon God 


This argument was traditionally put forth by the 
MuStazilites.10 

Al-Hilli further argued for the obligatoriness of the 
mission on the basis of his theory of acts. God does by 
necessity a beneficial act whenever He has the motive for it. 
A motive for God is His knowledge that a specific act is 
beneficial and does not contain any harm. Since the mission 
of prophets is purely beneficial, God must necessarily 
arrange it. He argues: 


Moreover, when the power and the motive are 
realized, the mission is obligatory....As for the 
motive, it [i.e. revelation] contains an aspect, of 
benefit and no evil aspect.'As for the former, [the 
benefit] is the purpose; as for the latter, because 
the aspects of evil are limited in our view and 
none of them is established here. 


Al-Hilli had adopted the basis for this second proof, 


that is that God must necessarily act whenever He has the 
motive to do so, from Ibn al-Malahimi. It is, however, 
noteworthy, that the latter did not refer to this principle 
when he argued for God's obligation to dispatch a prophet. He 
rather restricted his reasoning to the traditional 
MuCtazilite argument.12 


Manähij, 98v; see also Muntahä al-wusül, 101v; Taslik, 69r; 
hj al-mustarshidin, 296. 
Manakdim, 564; "Abd al-Jabbär, Mughni, 15:50ff; Ibn 
al-Malahimi, Fā'iq, 150r; Shaykh a Tüsi, Iqtisad, 153; idem, 
mhid, 313; Mitham al-Bahrani, 124. 
jManahij, 98v. E] 
Fa'ig, 150r-151r. 
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Al-Räzi denied any obligation for God. Arguing against 
the philosophers who maintained that God is obliged to send a 
prophet because of His providence (Sinaya), he states: 

If you mean by necessity (wujüb) when you say 

“since men need a lawgiver, his existence is 

necessary" essential necessity (wujüb dhati), that 

is impossible. If you mean by it that it is 

obligatory for God, like the MuStazilites say, that 

is not [in accordance with] your school doctrine. 

If you mean by it that it is obligatory on His part 

because it is a cause of order which is a kind of 

good, and God is the origin (mabda') of every good, 

this is likewise wrong because the most beneficial 

(aslah) does not necessarily exist. Otherwise all 

peóplé would be created innately good since this 

is the most beneficial. 


Since he adhered to the traditional Ash°arite notion 
that God acts only in accordance with His will, 
al-Räzi presumably agreed with his predecessors that God 
might perfectly well not have sent any messenger if He had 


willed not to do so.1* 


The two theologians furthermore differed on whether the 
mission of prophets conveys benefits for all men. 
Al-Hilli adhered to the Mu°tazilite view that God created man 
and put him under moral obligation for his own benefit. Since 
man is the producer of his acts he is able to choose either 
to fulfil or not to fulfil his moral obligation. Revelation 
is a favour rendered by God equally to all morally obliged 
which is intended to assist them in this task. Whether they 
will accept it or not depends entirely on thenselves.!5 

Although al-Räzi claimed that the mission of the 
prophets is a beneficial act (ihsän) on the part of God,1® he 
categorically denied that God acts for the purpose of man's 


l3pakhr al-Din al-Räzi, Sharh al-Ishärät (Cairo, 1325H.), 
2:107-8. Yet in his early philosophical work al-Mabahith 
al-mashrigiyya fi — Cilm | al-ilahiyyat  wa-l-tabiCiyyat 
(Hyderabad:  Da'irat а1-паСагі  al-Cuthmaniyya,  1343H.), 
2:523-4, al-Räzi asserts that God is obliged to dispatch a 
Rjophet because of His providence (Cináya). 

isFor this Ash°arite view, see Ibn Fürak, 174-5. 

eManahij, 97v. 

Tafsir, vol.5, pt.9:80. 
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benefit. Moreover, God determines through His will who will 
be punished in hell and who will be in heaven in the 
hereafter. Man has no influence upon his eventual fate as he 
is not the producer of his acts. On the basis of this 
predestinarian view, al-Razi maintained that the mission is 
beneficial only for the faithful whom God wants to lead 
towards belief and piety. He states: 


We observe two people who listen to the summons 
(dawa) of the prophet in the same session by the 
same word. The speech turns in regard to one of 
them into a cause (sabab) to obtain guidance and 
longing and desire [for the true faith]; in regard 
to the other it turns into a cause of increased 
impertinence and presumption and to further 
aversion. It should not be said that this aversion 
and desire occur through the choice of the 
morally-obliged. This would be an arbitrary 
negation of what is perceived because the person 
who developed aversion finds his heart as if it 
were compelled (mudtarr) towards this aversion; 
and the person who developed the desire finds his 
heart as if it were compelled towards the desire. 
When aversion occurs, rebelliousness and 
opposition necessarily follow. If desire occurs 
submission and obedience necessarily follow. We 
know therefore that the fact that the hearing of 
the summons leads to a desire in regard to one 
person which necessitates obedience and 
submissiveness, and to an aversion in regard to the 
other which necessitates rebelliousness and 
insubordination is in accordance with Godig 


decision and decree (bi-gada' Allah wa-qadarihi).+ 

This notion is characteristic of the AshCarite view of 
the purpose of prophecy.1® Maimonides correctly observed that 
in the Ash°arite view revelation is in principle useless. 
Those for whom God has determined a fate in heaven will get 


there, regardless of whether God sends them a prophet or not. 


l7mafsir, vol.15, pt.30:135-6. 

18See e.g. Ibn Fürak (175): "And he (i.e. al-Ash^ari] used to 
say: the, benefit of the mission is for man. [God] seeks 
through [the mission] the benefit of him whom He knows will 
accept the mission. For the man about whom He knows he will 
not accept the mission, He seeks through [the mission] his 
ruin (halak) and corruption (fasad)...thus what He wanted 
when He created them will be accomplished in accordance with 
what is known about what they will be, as far as good and 
evil, obedience and sin, happiness (saCäda) and misery 
(shagawa) is concerned." 
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Those who are predestined to be punished eternally do not 


need revelation, since they are unable to act in accordance 


with the rules laid down by it.19 


l9woses Maimonides states (The Guide of the Perplexed 


(translated with an Introduction and Notes by 
Chicago: Chicago University Press, 1963), 467): 
follows necessarily from this opinion that what 
entail is quite useless; for man for whose benefit 
has come, has not the ability to do anything either 
what he has been commanded or to avoid what he 
forbidden." 
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2.The Impeccability (Srsma) of Prophets 


Al-Hilli and al-Räzi agreed that а prophet must be 
impeccable. They disagreed, however, about the extent of this 
immunity. Al-Hilli stipulated that the prophets must not 
commit grave or light sins either before or after their 
mission. He states 


The acts of prophets are of four types. First, [the 
type] of religious belief; secondly, their 
religious actions; thirdly, delivery of rules and 
transmission of laws; fourthly, the actions which 
are attached to them in world[ly matters]. As for 
the first part, the rational people are agreed that 
error іп it is not possible [for then]....In 
regard to the second category, people disagreed. 
Some allowed that they may commit major sins while 
others denied this allowing, however, the 
Commission of minor sins. The Imamites denied [that 
the prophets may commit a sin] in either of the two 
categories be it intentionally or by inadvertance, 
before and after the mission. As for the third 
category, all, parties agreed that error is 
impossible [both intentionally and by 
inadvertance. As for the fourth category, most 
people allowed that inadvertance may occur on their 
part. ре Imamites denied this and this is the 
truth. ? 


Although al-Hilli presented his own position as being 
generally accepted by the Imanites, the first ShiCite 
theologian who maintained this striet view was in fact 
al-Murtadä.?! Their position was at variance with the view of 
the Mu°tazilites who allowed that prophets may commit minor 


20маС4гіј, 124v; see also Manähij, 99v; Muntahä al-wugül, 
Jj2r-v; Taslik, 69v-70r; Nahj al-mustarshidin, 303. x 

Hisham b. al-Hakam (d. 179/796) held prophets, in contrast to 
Imams, not to be protected from sins, mistakes or negligence 
(al-Ash°ari, Magalat, 48). Although Ibn Babüyah maintained 
that prophets are prevented from grave and small sins as well 
as from defilement (danas), he allowed that they may be 
distracted from prayer (see McDermott, 356-8). Al-Mufid 
denied this but allowed that prophets other than Muhanmad may 
Commit small sins which do not bring any discredit upon them 
Gbid., 100-1). 
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23 the MuCtazilite position 


sins.?? As al-Murtada pointed out, 
rested on the principle of mutual cancellation (ihbat).?4 
Punishment which is deserved for minor sins is automatically 
cancelled out by deserved praise exceeding it; thus, the 
commission of minor sins would not bring any discredit upon 
them. Since al-Hilli and al-Murtadä denied mutual 
cancellation, they could not allow that prophets may commit 
any sin because they would deserve blame and punishment for 
it. 


Al-Räzi held that the prophets are infallible in their 
beliefs; in the transmission of the divine message and in 
their judgement of matters of religious law they are free 
from any error, whether intentional or not.25 This, he says, 


26 


had been generally agreed among the Ash°arites.* It appears, 


however, that this statement is not correct. 
Al-Bägilläni allowed that prophets may commit errors 
inadvertently or through forgetfulness in the transmission of 
the message to mankind.27 When al-Räzi admitted that they may 
unintentionally commit minor sins after their mission and 
grave sins before their mission,2Ó he was in agreement with 


his AshCarite predecessors.2? 


22al-AshCari, Magälät, 226; Manakdim, 575ff; Ibn al-Malahimi, 
ä'ig, 151г; see also McDermott, 99. Ў 

Alam al-Huda al-Murtada, Tanzih al-anbiya' (edited by 
Muhammad Sadiq al-Katibi.' Najaf: al-Haydariyya, 1961), 34; 


5$ also McDermott, 385-6. 


Ibn Müsä al-Yahsubi al-Andalusi 
Kitäb al-shifä' bi-taSrif huqüq 


ArbaCin, 330; Tafsir, vol.2, pt.3:8; CIsmat al-anbiyā' (Homs: 
3j-Islámiyya, 1969), 3. nee 

E.g. CAbd al-Qahir b. Tahir al-Baghdadi, Usül al-din (Beirut: 
Dar al-àfaq al-jadida, 1401/1981), 167-8;' an exception was 
Abi Ishaq al-Isfarayini who held a much wider extent of 
impeccability; see W.Madelung, "Al-Isfarayini," Encyclopaedia 
of Islam, 4:108. 


143 


Al-Hilli further differed from  al-Razi in his 
understanding of impeccability. 

Al-Razi maintained that a prophet becomes impeccable 
when God creates for him the motive to obey and not to commit 
sin. A prophet acts subsequently by necessity in accordance 
with this preponderating motive.30 Thus, in accordance with 
al-Razi's notion of man's actions, the prophet is compelled 
to obey and not to commit a sin. The personal character of 
the prophet is therefore irrelevant. His view agreed with the 
traditional Ash°arite position that impeccability does not 
rest on the prophet's quality but on the fact that God does 
not create for him the power (qudra) to commit a sin.31 

Al-i 
facilitating favour (lutf) rendered by God because of which 


illi, in contrast, defined impeccability as a 


the prophet has a motive not to commit a sin. It is, however, 
the messenger himself who develops the motive not to commit 
Sins. Thus, it is not through constraint from God but owing 
to the prophet's personal quality that he abstains from 
committing sins. Al-Hilli states this principle and envisages 
three possibilities why a prophet would abstain from 
committing a sin: 


Impeccability is a personal quality (kayfiyya 
nafsaniyya) which induces [its owner] to adhere to 
obedience and to abstain from committing sins 
although he has the power for its opposite and 
although the occurrence of contrary acts from him 
is possible. It is inadmissible that he is 
constrained in the act of obedience and in the 
omission of the act of disobedience. Otherwise 
this] desert for reward and punishment would be 
negated and it would necessarily have to follow 
what (Muhanna' b. Sinan] = may God prolong his 
life - said in his question that one of us would 
deserve more reward than the prophet. This is false 
by consensus. 

There is no doubt that the prophet is equal to the 
Common people as regards power (qudra) and capacity 
(mukna) and it may be that he receives a 
facilitation (lutf) from God which exceeds those 
that other morally obliged persons receive. That 
facilitation is a favour (tafaddul) from God. It 
is not incumbent upon God. And it is not obligatory 


З0тағатг, vol.11, pt.21:23. 
3lIbn Fürak, 109, 122-3; al-ashCari, "Risála," 100; al-Jurjani, 
236; al-Baghdadi, Usü] al-din, 169. 
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that others share this [favour] with him. It is 
also possible that the reason for the specification 
of the facilitation is God's knowledge that the 
locus [i.e. the prophet] will accept it while 
another will not. Or it [i.e. the impeccability] 
can come from themselves in so far as they do not 
choose disobedience although they have the power 
for it. Disobedience cannot issue from them because 
of the abundance of their reason, the plentitude of 
their knowledge, their persistence in thinking and 
reasoning and their perseverengg in obedience, in 
contrast to others of mankind. 


Al-Hilli's view was in agreement with the position of 
the MuCtazilites who equally maintained that the prophet is 


not prevented from committing a sin, as the AshCarites said, 


but rather abstains from it.33 


Al-Hilli argued for the impeccability of the prophets on 
the basis of divine justice. The mission of the prophets is 
a facilitation by God to mankind which He is obliged to 
render and which is intended to serve man's benefit. Its 
desired effect can only be achieved if men accept the prophet 
and his statements as the commandments of God. If the 
Prophets were to commit sins, men would not trust their 
Statements. This would contravene God's purpose and to allow 
it would be evil on His part; therefore it is impossible. He 
states: 


And the proof for the doctrine of the Imamites is 
that if God were to send somebody who is not 
impeccable, this would contravene His aim; the 
consequence is false and likewise the premise. The 
explanation of the conditional sentence is that the 
purpose of the mission is the acquisition of reward 
thawab) by obedience to their [i.e. the Prophets] 
orders. This can only be accomplished when men 
trust their statements. This can only happen 
after knowledge that sin does not issue from them, 
Moreover, if he were not impeccable, it would be 
possible that he ordered what he was not commanded 
to order or,that he failed [to mention] some parts 
of the law.? 


2ajwiba, 74. 

3cAbd al-Jabbär, Mughni, 13:17; CAlam al-Hudä al-Murtadä, 
Amali al-Murtada (edited by M.Abü Fadl Ibrahim. Cairo: 
Зва al-Halabi, 1954), 2:347._ 

à Manahij, 100г; see also MaCarij, 124v; Nahj al-mustarshidin, 
00. 
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The same argumentation was traditionally employed by the 
MuStazilites.35 

Al-Hilli further supported his view by a number of 
arguments which do not rest on his MuCtazilite concept of 
justice. None of these proofs were employed by the 
MuStazilites. He says 


If they were to commit a sin they would be on a 
lower rank than common people because their 
punishment would be harder on account of their 
knowledge about God being more complete. The 
conclusion is false by agreement and therefore is 
the premise. Moreover, if they were to commit a sin 
their testimony (shahada) would по longer be 
accepted [reading ma al-shahada for maqbülin 
al-shahada] [by God] because of His words ‘if an 
ungodly man comes to you with а report, 
investigate' [Qur'an XLIX:6]. Moreover, it would 
be obligatory [for men] to rebuke them for sinning. 
Thus, it would not ‘be forbidden to hurt them 
[reading idha'uhum for 4» ] [referring to Qur'an 
XXXIII:57J. Moreover, it' would be obligatory not to 
follow them. The conclusion is false and therefore 
also the prenise. 


In order to support his thesis of the impeccability of 
prophets, al-Räzi offered a list of fifteen proofs. These 
consist of purely rational proofs, proofs from the Qur'an, 
from tradition and from consensus.37 In employing rational 
proofs, al-Razi differed from his predecessors, who only 


J5Manakdim, 573-4; Cabd al-Jabbär, Mughni, 15:300, 303, 
304-312; al-Murtada, Tanzih, 6ff; Shaykh al-Tüsi, Igtisäd, 
161; Mitham al-Bahrani, 125-6. See also T.Andrae, Die Person 
Muhammeds in Lehre und Glauben seiner Gemeinde (Archives 
d'études orientales, vol.16. Stockholm: Norstedt, 1918), 
9ff. 

i Manähij, 100r; see also Muntaha al-wusül, 102v. 

37€tgna, 3-7; Arba in, 330-334; Tafsir, vol.2, pt.3: 8-10 where 
all fifteen proofs are mentioned. See also Taf: r, vol.2, 
pt.4:47-8; vol.6, pt.11:44; Muhassal, 318-322; MaCalim, 
102-3 where only some of them ‘are mentioned. See also 
I.Goldziher, "Aus der Theologie des Fachr al-din al-Razi," 
Der Islam 3 (1912):238ff. Also al-Jur- 1, 220ff where he 
quotes al-Razi's proofs and criticizes them (ibid., 222-3). 
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38 39 


resorted to proofs by revelation38 or consensus39 in order to 
show that impeccability goes beyond the conveying of 
revelation. 

On the basis of reason, al-Razi argued that if the 
prophet were to commit a sin man would either have to follow 
him or not. Both possibilities, however, are unacceptable. 40 


He argued further that since the prophets occupy a higher 


rank in relation to God and receive greater bounty (ni ma) 


from Him than others, the punishment they would deserve for a 
sin would be more severe than that of ordinary men.4! 
Al-Räzi argued further that if the prophets were to commit 
sins, their testimony (shahäda) would no longer be acceptable 
to God. This would be in conflict with Qur'an XLIX:6 where 
men are warned not to accept the witness of a liar.4? не 
also argued that if the prophets were to commit sins, men 
would be obliged to rebuke them on the basis of the Qur'anic 
obligation of "commanding what is proper and prohibiting 


what is reprehensible" (al-amr bi-l-maCrüf wa-l-nahy Сап 


al-munkar). This would disagree with Qur'an XXXIII:57 where 
men are warned not to hurt the prophets, 43 

In view of the striking similarity of these proofs to 
the non-traditional arguments employed by al-Hilli, it is 


most likely that the latter directly took them from al-Räzi. 


3gSuch as al-Bägilläni, see al-Jurjäni, 219. 
Al-Baghdädi, Usül al-din, 167-8. There was, however, no such 
Consensus among the Ash°arites, see W.Madelung, "CIsma," 
|cyclopaedia of Islam, 4:183. 7 
aes: Arba°in, 331. 
E.g. Ibid., 330. 
438-9. Ibid., 331. 
E.g. Ibid. 
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3.The Proofs for Muhammad's Prophethood 


In addressing the question of how to prove Muhammad's 
prophetic mission, al-Hilli referred to the miracles God 
created for him in order to manifest his veracity. With 
this, he was in agreement with the earlier MuCtazilites and 
Ash°arites.44 Among these miracles, he considered the Qur'an 
the most oustanding one. He states: 


The fourth investigation concerning the proof of 
Muhammad's prophethood. To this points that he 
appeared and claimed prophethood and subsequently a 
miracle appeared on his hand. Whoever is like 
this, is truly a prophet. As for his claim of 
prophethood, this is known by widespread reports 
(tawatur). As for the occurrence of a miracle, 
there are a number of aspects. First, the Qur'an 
appeared from him and it is a miracle. The minor 
premise is the widespread reports. The major 
Premise is that he challenged by it the Arabs who 
were unable to match it despite their exceeding 
eloquence....Secondly, he reported about hidden 
matters as is known by widespread reports and by 
Qur'anic verses which point to this....And this is 
definitely a miracle. Thirdly, those miracles which 
were reported of him by widespread reports in 
their generality even if the details were not 
transmitted by widespread reports like the 
splitting of the moon (inshigaq al-qamar), the 
saturation of many people with little food, 
the welling of water (nubü* al-má*) from betygen 
his fingers and other [miracles] besides these. 


In regard to the miracle which proves the veracity of a 
claimant to prophethood, al-Hilli stipulated that it must 
follow his claim and must further correspond to it. By this 
he meant that the claimant requests from God a specific 
miracle as verification for his claim. If it then occurs the 


Ay, -9- „al-Murtadä, "Majmi°a," 64ff; Mitham al-Bahrani, 127; 
Abū, SaSd b. Abi "аста al-Mutawalli, "al-Mughni fi usül al-din 
Sala tarigat Abi 1-Навап al-Ash^ari," (edited "by Marie 
Bernand. Supplément aux annales islamologiques, no.7. Cairo: 
jpstitut Francais d'Archéologie Orientale, 1986), 50. 
Manähij, 98v-99r; see also Muntahä al-wusül, 101v-102r; 
MaCarij, 123v; Nahj al-mustarshidin, 311-2; Taslik, 70r-v. 
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claim is verified but if God created a different miracle this 


would prove its falsity. The miracle must be created by God 


46 


and consist of a breach of His custom.4® These conditions were 


traditionally recognized by both MuStazilites and 
AshCarites.47 Some miracles such as the Qur'an may furthermore 
be accompanied by a challenge (tahaddi) to the people to 
match it#® which cannot be met by them. When these conditions 
are fulfilled, al-Hilli argues, the veracity of the prophet 
is established: 


Everyone to whom this applies, is a prophet because 
the creation of a miracle on the part of God 
following the claim of prophethood is equivalent to 
[the prophet's] verification. For if a man claims 
to be a messenger of a king and says "Oh king! If I 
am right in claiming to be your messenger, 


46маһј al-mustarshidin, 306; Muntaha al-wusül, 108v-109r. 

475ее e.g. Manakdim, 569£f; CAbd al-Jabbar, Mughni, 15:199; Ibn 
al-Malahimi, Fa'iq, 153rff, 155vff; al-Murtada, "MajmüCa," 
6 Mitham al-Bahrani, 127ff; Manakdim (569) reports that 
Abū Qasim al-KaCbi allowed that the miracle could precede the 
claim. For examples of these conditions in AshCarite works, 
see CAbd al-Qahir b. Tahir al-Baghdadi, al-Farq bayn al-firaq 
(edited by  M.Muhyi' al-Din “Abd  al-Hamid. Cairo: Dar 
al-turäth, n.d.), 344; idem, Usül al-din, 171-2; Abu Bakr 
Muhammad al-Bägilläni, Kitab al-bayan Сап al-farg bayn 

SmuCjizät wa-l-karamat (edited by R.McCarthy. Manshurat 
amiCat al-hikma fi Baghdad. Silsilat Cilm al-kalam, no.2. 
Beirut: Maktaba shargiyya, 1958), 8851-56;  al-Juwayni, 
Irshad, 307ff; al-Isfarayini, 152; al-Mutawalli, 50-1; see 
also generally R.Gramlich, Die Wunder der Freunde Gottes: 
Theologien und Erscheinungsformen ^ des islamischen 
Heiligenwunders (Freiburger Islamstudien, vol.11. Wiesbaden: 
feiner, 1987), 23-37. 

Manähij, 98v-99r; Taslik, 70r-v. In his Anwar (184) 
al-Hilli maintains that the challenge is a condition required 
for'every miracle. By the challenge, the prophetic miracle 
can be distinguished from a non-prophetic miracle. This 
condition is not stipulated by the Mutazilites, who rather 
confined the challenge to the Qur'an. Ash°arites, in 
contrast, usually considered the challenge as one of the 
required conditions for every prophetic miracle (see P.Antes, 
Prophetenwunder in der AßCariya bis al-Gazäli (Algazel) 
(Islamkundliche Untersuchungen, vol.2. Freiburg: Klaus 
Schwarz, 1970), 36-9; Gramlich, Wunder, 28-9; also 
al-Mutawalli, 51). In their view, the challenge attached to a 
prophetic miracle distinguishes it from a non-prophetic 
miracle (see al-Baghdädi, Farg, 344; also Gramlich, Wunder, 
41ff). Presumably under the influence of the AshCarites, the 
condition that a challenge must be attached to a prophetic 
miracle tended to be accepted by later Imamite theologians 
(see e.g. al-Migdäd, 307). 
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contravene your custom!" and then the king does 
so, and if the question of the messenger and the 
act of the king are repeated [reading takarrara for 
yukarrar], rational people affirm the veracity of 
the messenger. The same applies here. And everyone 
whom God shows to be veracious, is veracious, 
because God Himself is veracious and if He were to 
show the veracity of a liar, He would not be 
veracious. Moreover, God does not commit any evil. 
The manifestation of a miracle for a liar yguid be 
an incentive to evil; therefore it is evil. 


Al-Hilli's concluding argument. is based on the 
MuStazilite concept of justice according to which God never 
commits any evil. The analogy he drew to the king and his 
messenger was apparently not referred to by earlier 
Mu°tazilites. Al-Hilli most likely adopted it from the 
AshCarites who commonly employed it.50 


In his Manähij  al-yagin and Muntaha  al-wusül, 
al-Hilli adds a different proof for Muhammad's mission 


pointing out that he had such superiority in his theoretical 
(ашыма Cilmiyya) and practical faculties (quwwa Camaliyya) 


that this was already a sufficient indication for his 
veracity. He states: 


Secondly, the proof by his character (akhlaq) and 
his actions for the truth of his statements. The 
personal perfections are twofold, what is related 
to the person himself and what is related to the 
perfection of others. The absolutely perfect is the 
one who is perfect in regard to the two faculties 
and who perfects others. Muhammad was from the 
beginning of his mission until its end [reading 
akhiriha for äkhirihi] devoted to good acts and 
beautiful ethics; after the appearance of h: 
status he perserved [reading muläziman for mu: m 
in worshipping his Lord while turning ‚reading 
mutawajjihan for mutawajjihJ to Him tota ly and 
renouncing the world. [Moreover], he summoned the 
people to this...and this is based on the 
Perfection of his practical faculty and his 
Perfection of others in it. As for the theoretical 
faculty, there is no doubt that in the time of the 
appearance of the Prophet the Arabs were 
quarrelling among themselves and of different 
religions. Some of them worshipped idols, others 


SeMaCarii, 123v; see also Manähij, 99r; Taslik, 70r. 
E.g. al-Juwayni, Irshad, 313; al-Jurjàni, 181; see also 
Antes, 36 n.4, 80, 95. 
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the stars [ana they also adhered to] other false 

religions. [The Prophet] spread among them divine 

sciences and inquests of knowledge including [those 
about] God's unity, the denial of anthropomorphism, 
justice and other questions relating to the truth 

and he clarified in their regard what had been 

obscure to them. He commanded them to meditate 

and to strive towards the truth. This is utmost 

perfection for him in hig, theoretical faculty and 

the perfection of others. 

It is almost certain that al-Hilli adopted the latter 
proof from al-Räzi. The latter similarly argued that people 
are of three classes; first, the ordinary people who are 
deficient in their practical and theoretical faculties; 
secondly, those who are perfect in both faculties but unable 
to lead anybody else to this stage. These are the saints 
(awliya'). The third class are those who are perfect in both 
qualities and able to perfect the deficient (mukammil). These 
are the prophets.)? Like al-Hilli, al-Räzi maintained that 
men can rationally judge the veracity of a prophet by the 
mere consideration of his superb qualities.)? However, when 
al-Hilli considered this proof as an equivalent to the 
traditional proof, he did not follow al-Räzi's view in his 


later works Matalib al-Caliyya and MaCälim usül al-din and in 


his Tafsir where he preferred this proof to the traditional 
proof by a miracle. Al-Räzi says: 


Those who uphold prophethood are two groups: one of 
them are those who say that the appearance of a 
miracle on the part of a prophet proves his 
veracity....This claim is the "first path" and most 
people of the various religions adhere to it. The 
second opinion is that we say that we [should] know 
first what the [right] position is in beliefs and 
what the sound view about acts is. If we know this 
and then see someone calling mankind to the true 
religion and if we see that his speech has a strong 
impact in diverting mankind from falsehood to the 
truth we know that he is a veracious prophet who 
has to be followed. This path is nearer to reason 
and doubts are fewer in it. 


SlManähij, 99r; see also Muntahä al-wusül, 102r. 

52mafsir, vol.9, pt.17:120; Matalib, 8:104; MaCälim, 93. 
S3pafsir,vol.5, pt.9:81-2; vol.9, pt.17:120; MaCalim, 94-5; 
03. 

8:103; see also MaCalim, 94-5; Tafsir, vol.9, 
1. In his Muhassal (301-2), al-Razi still considers 
this proof as equivalent to the traditional proofs. Moreover, 
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Al-Räzi claimed that al-Jähiz and al-Ghazäli in his 


Mungidh had already referred to the character of the prophet 
as a safe criterion for his veracity.°> With regard to the 
latter, this can be confirmed from his Mungidh min al-daläl 
where he maintains that miracles are an uncertain criterion 
for the veracity of a prophet? and that it is safer to 
ascertain it by considering the character traits and states 
of the prophet.57 Al-Ghazali supports his view by comparison 
with professionals: 


If you know medicine and law, you can gain 
knowledge about the lawyers and the doctors by 
Considering their conditions and by listening to 
their speech....Likewise if you understand the 
meaning of prophecy and if you frequently consider 
the Qur'an and the tradition, you will necessarily 
know thak, Muhammad is in the highest rank of 
prophecy. 58 


Al-Ràzi, followed by al-Hilli, shared with 


al-Ghazali the supposition that man knows enough to be able 


to consider and to evaluate the personal qualities of a 
claimant to prophethood and to ascertain prior to revelation 
and without God's help that he is veracious. 

Ibn al-Malahimi was acquainted with a view similar to 
al-Ghazali's which he ascribed to "someone (or some people) 
indulging іп philosophy" (baCd al-mutafalsifa).59 In his 
refutation he pointed to the shortcomings of this position. 
Its supporters maintained that man should investigate the 
laws of the prophet as to their agreement with the general 
interest (maslaha).60 They justified this procedure by 
comparison with a craftsman whose veracity in his claim of 
craftsmanship is known best by investigation of his 


he does not elaborate this argument in this work as he does 
ip his Matalib, the Ma‘ and in his Tafsir. 
Muhassal, 302. 


Sabi "Hamid Muhammad al-Ghazali, al-Mung a 
(edited' by Jamil Saliba and Kamil 


Ayyad. Beiru 
8)-Andalus, 1401/1981), 147-50. 


Ibid., 148. 
S8tbid., 148-9. 
DoFa'iq, 153v-155v. 

Ibid., 153v. 
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products.51 Ibn al-Malähimi rejected this comparison, pointing 
out that man, prior to revelation, does not have sufficient 
knowledge of the law to evaluate the prophet.9? They further 
argued that if someone applied the laws of the claimant of 
prophecy and discovered that they help him to discipline his 
soul and to develop piety, he would experience the veracity 
of this prophet.63 Ibn al-Malahimi countered that people are 
not obliged to follow the law of a claimant of prophecy whose 
veracity is not yet known to them. Not having any motive to 
apply it, they would not do so and therefore,would not arrive 
at the knowledge of his veracity.°4 

Neither  al-Razi nor  al-Hilli dealt with these 


objections. 


61тьза., 154v-155r. 
S?1bid., 155г. 
S3rbid., 155r-v. 
64bia. 
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4.The Miraculous Character of the Qur'an (ISjšz al-Qur'an) 


Al-Hilli considered the Qur'an as the Principal miracle 
of the Prophet.65 
theological schools. Ó The proof of its miraculous character 
was men's inability to match the Qur'an despite the challenge 
to do so. 7 The question was why they were unable to match 


This view was shared by almost all 


it. Al-Hilli maintained that the miraculous aspect of the 
a) which 


Qur'an consists in its incomparable eloquence (fa: 
man is unable to match.58 

His main concern was to refute the position of those who 
maintained that the miraculous character of the Qur'an is not 
Que to its intrinsic quality but to God's preventing mankind 
from matching it. This position was known as the doctrine of 
Prevention (sarfa). Al-Hilli summarizes the different views 
of its proponents 


The advocates of the doctrine of prevention 
disagreed among themselves. Some held that God 
deprived them of the power for this [i.e. matching 
the Qur'an]. Others said that God deprived them of 
the motivé for this together with the occasion 
(sabab) necessitating its existence. Others held 
that He deprived them of the knowledge by which 
they would have been able to match it. This is the 
position of the Sayyid al-Murtada.59 


The first position, that God deprived the people of the 
power to match the Qur'an, is usually ascribed to Abi Isi 
al-Nazzam (d. around 221/836).7 The second view, as will be 


65see supra, p.148. 

ббтһе only exceptions are CAbbad b. Sulayman and Hisham 
al-Fuwati who denied the miraculous character of the Qur'an 
and that it is a proof of the prophet or of God; see 
al-Ash°ari, Magalat, 225-6; Abi Bakr Muhammad al-Bägilläni, 
1°jäz al-Qur'an (edited by Ahmad Saqr. Dhakha'ir al-Carab, 
99.12. Cairo: Dar al-maCarif, 1954); 99. 

Manahij, 98v-99r; Muntaha al-wusül, 101v-102r; Taslik, 70r-v; 
gge also Mánakdim, 586ff; I ZMalahimi, Fa'iq, 164rff. 
gəManahij, 99v; see also al-Miqdad, 309. 
7oManahij, 99v; see also Kashf al-muräd, 281. 

E.g. al-Ash "ari, Magalat, 225; see also R.C.Martin, "A 
MuStazilite Treatise on Prophethood and Miracles Being 
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seen, was most likely al-Räzi's explanation. Al-Hilli's 
ascription of the third view to al-Murtadä is not quite 
accurate. Although al-Murtada often defended the doctrine of 
Prevention against the upholders of the doctrine of 
eloquence,7! he allowed in a number of his works that the 
miraculous aspect of the Qur'an may be either its eloquence 
or the prevention from matching it.72 Moreover, when he 
defended the doctrine of prevention, he maintained at times 


Probably the Bab Cala l-nubuwwah from the Ziyädät al-sharh by 
Abū Rashid al-Nisaburi." (Ph.D.diss., New York University 
1975), 37 (quoting Abū Rashid al-Nisabüri). J.Bouman has 
pointed out (Le Conflict autour du Coran et la Solution 
d'al-Bägilläni, Amsterdam 1959, 23) that according to the 
accounts of al-Ash°ari, al-Khayyat and al-Baghdadi, al-Nazzam 
did not maintain that prevention óf matching the Qur'an wàš a 
miracle. This was ascribed to him first by al-Bägilläni. 
According to the earlier accounts his main concern was to 
explain why there were no imitations of the Qur'an although 
jfs style was initable. É 

In his Masā'il al-rassiyya al-ūla (MS Princeton Yehuda 2751, 
140r-141v), al-Murtada defends this doctrine against an 
unidentified follower of the whom Martin 
tentatively identifies as Abū Rashid al-Nisaburi or “Abd 

abbàr (Martin, 91). Moreover, iyada 

Abū Rashid al-Nisäbüri argues 
question of the miraculous aspect of the Qur'an ‘presenting 
al-Murtada аз a staunch defender of the doctrine of 
Prevention. (See ibid., 95ff for an analysis of this 
discussion. Martin's analysis is based on MS British Museum 
8613 (fol.1-69) which he identifies as а portion of 
Abū Rashid al-Nisabüri's Ziyadat al-Sharh (ibid., 7ff). For a 
description of this MS, see A.S.Tritton, "Some MuCtazilite 
Ideas about Religion,” Bulletin of the School of Oriental and 
African Studies 14  (1952):612-22. W.Madelung suggested 
("Abū Raid al-Nisabüri," Encyclopaedia Iranica, 1/1:367) 
that this text is more likely a supercommentary of a later 
unknown author on Abū Rashid's Ziyadat al-sharh.) In his 
Jumal al-Cilm wa-1-Camal (edited by Ahmad al-Husayni. Najaf: 
al-Adab, 1387H.), 40-1, al-Murtada further refers to another 
work of his entitled Kitab al-sarf. This work is lost and 


nothing is known about its contents. A.Aleem ("'Ijazu 
'l-Qur'an," Islamic Culture 7 (1933):227), Bouman (23), 
а1-Нітвї  ("Ta'rikh fikrat i°jaz al-Qur'an," Revue de 


'AGadémie Arabe de Damas 28 (1953):69ff) and Martin (37 
n.25) further support the view that al-Murtadä adhered to 
the doctrine of prevention by the evidence of a ‘passage in MS 
Ahlwardt 4977 (4v) which is ascribed to al-Murtada. McDermott 
(387 n.3) has shown, however, that this passage was not 
ygitten by him. 

"Мајпӣба," 68; see also Jumal, 41 (transl. in McDermott, 387 
n.3) where prevention is equally not his only explanation. 
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that God deprives men of the knowledge which is required to 
match the Qur'an, whereas elsewhere he is reported to have 


held that God rather deprived men of their motives to match 
73 
it. 


Al-Hilli rejected the doctrine of prevention arguing 
that if God had prevented mankind from matching the Qur'an, 
this act of prevention rather than the Qur'an would be the 
miracle.74 Moreover, 

if the miracle were the prevention the Qur'an would 

ecessarily have to be at the height of weakness 

Tin eloquence], since prevention from matching weak 

Speech is a “greater miragle than prevention from 

matching eloquent speech. 

He further pointed out that if the Arabs were prevented 
from matching the Qur'an they would have produced something 
equal to the Qur'an in pre-Islamic times. But nothing like 
this is known.76 

Al-Hilli's arguments against this doctrine were not 
original but had already been employed by earlier defenders 
of the doctrine of eloquence such as the Basran MuCtazilites?7 
and the Ash^arite al-Bagillani who played a leading role in 
the discussion on the miraculous eloquence of the Qur'an. 7? 


75Al-Murtadá, Masi'il, 140v (quoted in Martin, 91-2); there he 
holds that' God deprived men of their knowledge required to 
match the Qur'an. According to Abi Rashid al-Nisabüri, 
al-Murtada rather held that God deprived men of their motives 
to match'the Qur'an; see Martin, 93. Neither in his "Мајпӣба" 
(68) nor in his Jumal (41) does al-Murtadä indicate how he 
jgfined sarfa. 

Manähij, 99v; Muntahä al-wusül, 102r. 

TéManahij, 99v; see also Mantaha al-wusül, 102r. 

78manahij, 99v. E HX 

775ее Martin, 85; for CAbd al-Jabbar's arguments against the 
ggctrine of prevention, see his Mughni, 16:322-328. 

See generally G.E.von Grunebaum, A Tenth-Century Document of 
Arabic Literary Theory and Criticism (Chicago: The University 
ОЁ Chicago Press, 1950), XVIII; Bouman, passim; also Aleem, 
224ff. For al-Bägilläni's arguments against the doctrine of 
Prevention some of which were used by al-Hilli, see 
al-Bägilläni, ISjaz, 41ff. E 
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In upholding the view that the eloquence is the sole 
miraculous aspect of the Qur'an, al-Hilli disagreed with his 
contemporary Nasir al-Din al-Tüsi who considered all 
doctrines on its miraculous character as acceptable.79 


80 and in some instances in his 


In his Nihäyat al-ijäz 
Tafsir, al-Räzi also rejected the doctrine of prevention in 
favour of the doctrine of eloquence.®! The arguments he puts 
forward in order to defend this view against the doctrine of 
prevention agree with al-Hilli's.9? In addition he argues 
against this position that 


the forgetting of acquired skills in a short time 
points to a lapse of minds (zawal al-Cugül). But it 
is known that the minds of the Arabs did not lapse 
after the challenge. 


This argument is apparently meant to counter a statement 
attributed to al-Nazzän that God deprived the people of their 
minds in order to prevent them from matching the Qur'an.84 
Elsewhere, however, al-Razi maintained that eloquence is 


not the only miraculous aspect of the Qur'an. In his Taf 
he approves the view that the reports of the Qur'an about 
hidden matters (ghuyüb) as well as about religious matters 
(umür diniyya) are aspects of its miraculous quality.®5 
Elsewhere in his Tafsir,86 he admits that the Qur'an may 
be a miracle either by its intrinsic miraculous character or 


because God prevented mankind from matching it.®7 


ferrari," 281; "QawaCid al-Cagá'id," 73-4. 
Ürakhr al-Din al-Razi, Nihayat al-1jaz fi diräyat al-iCjaz 
jgdited by Bakri Shaykh Amin. Beirut, 1985), 79ff, 82. 
g2Tafsir, vol.9, pt.17:203. 
Nihaya, 79-80; Tafsir, vol.9, pt.17:203. 
®3nihaya, 80; the same argument was also used by “Abd 
Nihaya Y 
Bj.Jabbàr; see his Mughni, 16:325. 
See Jalal al-Din al-Suyüti, al-Itgan fi Culüm al-Qur'än 
(edited by Muhammad abū l-Fadl Ibrahim. Cairo: al-Mashhad 
-Husayni, 1387/1967), vol.2, pt.4:6-7. 
НЕН vol.9, pt.17:100 
gyibid-, vol.ll, pt.21:55; also ibid., vol.14, pt.28:259. 
Ibid., vol.11, pt.21:55. 
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Al-Räzi's notion of prevention is based on his theory of 
acts. Although the people had the power and motives to match 
the Qur'an which under normal circumstances necessitates 
their action, they were prevented from doing so. 
Al-Räzi states: 


Concerning the clarification of the miraculous 
character of the Qur'an, men have two opinions 
about this. Some say that the Qur'an is a miracle 
in itself. Others say that it is not a miracle in 
itself but that, when God removed the motives [of 
the people] to match [reading ityan for ithbat] the 
Qur'an although these motives were strong," this 
prevention was a miracle. Our choice in this matter 
is to say that the Qur'an is either a miracle in 
itself or it is not; in the first case, what we 
seek to show has been achieved. If [the Qur'an] is 
not a miracle [in itself], and they [i.e. the 
people] had the capacity “and abundant motives to 
match it and there was [nothing] to deter and to 
prevent them, the matching necessárily follows. The 
fact that this matching did not occur in spite of 
the considerations mentioned, , is a breach of the 
custom. Thus, it is a miracle.88 


88тьіа., vol.11, pt.21:55. 
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5.Non-prophetic Miracles 


In agreement with their respective school traditions, 
al-Hilli and al-Räzi maintained that miracles are created by 
God not exclusively for prophets but also for non-prophets. 
The occurrence of miracles of saints was disputed between and 
even within the various schools. Al-Hilli summarizes the 
different views and argues for his own position: 

On the question of miracles of saints (karämät). 

The generality of the Mu tazilites denied them 

except Abū l-Husayn al-Basri. The generality of the 

AshCarites considered them tg be possible except 

for Abi Ishaq [al-Isfarayini]. This is also the 

doctrine of the philosophers.” The proof for [the 

possibility of non-prophetic miracles] are the 
miracles which appeared on the part gf Mary and for 

the seven sleepers (ashab al-kahf). 

The positions of the various groups were not as 
clear-cut as al-Billi presents them. 

Among the Mu°tazilites, Abū Hashim was the staunchest 
opponent of the possibility of non-prophetic miracles. His 
opposition was based on his view of the significance of a 
miracle as a sign for prophethood. He defined a miracle as an 
indication for a prophet "by way of elucidation and 
specification" (tariq al-ibina wa-l-takhsis).9Ó By this he 
meant that a prophet must necessarily appear together with a 
miracle; a miracle, in turn, cannot signify anything but 
prophethood and it is impossible for it to occur for any 
other purpose. This implies that it does not simply prove the 
veracity of a claim, otherwise any claim could be verified 
by a miracle. Abd al-Jabbär explains Abū Hashim's view: 


Our master Abū Hashim mentioned in many of his 
books that miracles signify prophethood by way of 
elucidation and specification, not in the way other 
signs signify, because they must occur and must 
signify someone's prophethood. This necessity does 
not apply to other signs. Moreover, if they were to 


Manahij, 100r; see also MaCärij, 124v-125r. 
cAbd al-Jabbär, Mughni, 15:217, 234; also Taqi al-Din, 


89 
90 


267-8; Ibn al-Malahimi, Fá'ig, 159r-v. 
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become numerous they would cease to be an 

indicagjon. This is not the case with other 

signs. 

Among Abū Hashim's followers, this view aroused 
criticism. Abū Rashid al-Nisabüri and apparently already 
Abū “Abd Allah al-Basri had rejected the view that miracles 
exclusively signify prophethood, holding that their purpose 
is rather to verify the claim to prophethood.92 Having made 
this distinction, Abū Rashid al-Nisäbüri apparently accepted 
the possibility of miracles of saints.°3 As evidence, he 
referred to traditions which support their actual 
occurrence.94 

Abü l-Husayn al-Basri definitely broke with the view of 
Abü Hashim by admitting the possibility of miracles of 
saints both on grounds of reason and tradition.95 His view was 
generally accepted among his followers.’ Ibn al-Malahimi, 
therefore, differentiated between various types of 
miracles.? First are those which are preceded by a claim to 
prophethood and which are therefore exclusive to prophets; 
secondly, non-prophetical miracles which are intended to 
prove the veracity of a claim to righteousness (salah); 
thirdly, non-prophetical miracles which occur as an honour 


(ikram) to the person who receives them. Each type may only 


occur, however, if a benefit (maslaha) for men is attached to 
98 
it. 


+ see CAbd al-Jabbär, Mughni, 
15:222. For Abū Rashid al-Nisabüri, see Martin, 68, 77ff. His 
analysis is based on MS British Museum OR 8613. For the 
ägentification of this manuscript, see supra, p.155 n.71. 

Martin, 78-9. 
941bid., 79 
jeIbn al-Malahimi, Fätig, 158v 
95тадї al-Din, 266ff. 

Fa'ig, 160г. Gramlich (Wunder, 98) identifies him erroneously 
as the famous commentator of the Qur'an, Abi 1-Qasim 
gi;Zamakhshari (d. 538/1144). 

Fa'iq, 160r. Among the earlier Mu°tazilites, Ibn al-Ikhshid, 
who apparently was a follower of Abū CAli strongly opposed to 
Abü Hashim's views (Madelung, "Inamism," in Religious Schools 
and Sects in Medieval Islam (by W.Madelung. London: Variorum 
Reprints, 1985), 29 (addenda to p.24)), accepted on rational 
grounds the possibility of miracles of saints. (ibid., 24; 
Gramlich, Wunder, 98) However, on grounds of scriptural 
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Moreover, in contrast to the Bahshamiyya, the Baghdadis 
accepted the possibility of miracles as premature signs 
heralding a prophet still to come.99 This was also allowed by 
Ibn al-Malähimi.100 aj-Hilli followed him in this respect.101 


In respect to the Ash°arites, al-Hilli correctly stated 
that the possibility of miracles of saints was generally 
accepted among them. An exception was Abū Ishaq 


al-Isfarayini (d. 418/1027) who held that non-prophetic 


miracles do not reach the degree of prophetic miracles,102 an 


opinion also held by Abi = Cabd Allāh 
al-Halimi (d. 403/1012).103 тһе Ash°arites argued for the 
possibility of non-prophetic miracles that in view of God's 
omnipotence the creation of miracles for non-prophets is 
possible.104 Moreover, scriptural evidence points to their 
actual occurrence.10 A number of AshCarite theologians allowed 
that God may create a miracle in order to verify the claim 
of its recipient.106 They further asserted the possibility of 


miracles as premature signs heralding a prophet still to 


сопе.107 


evidence he denied the possibility of their actual 
ggeurrence. (Ibn al-Malahimi, Fa'iq, 158v, 160v). 
iojhid., 160v. 

Ibid., 160v-161r. 
10lyaCärij, 124v. 
102W .Madelung, "Al-Isfaräyini," Encyclopaedia of Islam, 4:108; 
Gpamlich, Wunder, 98-9. 

Ibid., 98-9; L.Gardet, "Karama," Encyclopaedia of Islam, 


5516. 
là Al-Juwayni, Irshad, 319; al-Jurjäni, 243. 
105тһе usual examples from the Qur'an are the story of Mary 
(XXVIII:9ff) and the story of the seven sleepers (XVII:40ff); 
see al-Juwayni, Irshad, 320; al-Mutawalli, 50-1; al-Razi, 
ArbaCin, 385-6; idem, Taf vol.li, pt.21:82ff, 86ff; see 
also Gramlich, Wunder, 74ff for the various Qur'anic miracles 
#99 ibid., 81ff for the different proofs from traditions. 
E.g. al-Baghdadi, Usül al-din, 185; al-Juwayni, Irshad, 316, 


10; in. 


Al-Jurjàni, 
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Another group which espoused the possibility of 
108 who, like the 


AshCarites, stressed God's omnipotence which includes the 
109 


non-prophetic miracles were the Sufis 
creation of miracles of saints. In agreement with the 
defenders of non-prophetical miracles among the Mu°tazilites 
and the Ash°arites, they allowed that these may either serve 
to verify a claim to righteousness (galah) or sainthood 
(wilaya),110 or as an honour for a saint (wali).lll 

In view of their doctrine of the Imamate, the Imanite 
theologians, too, traditionally affirmed the possibility of 
non-prophetic miracles.112 However, in contrast to the school 
of Abū l-Husayn al-Basri, the Ash^arites, and the Sufis, they 
held that miracles serve only to verify a claim. 
Al-Murtada explains: 


What points to the truth of our view is that 
miracles indicate the veracity of a claim 
corresponding to it. If a claimant makes a claim to 
prophethood with a miracle it signifies his 
prophethood. If he makes a claim to the Imamate, 
it signifies his being an Imam. If he makes a claim 
to righteousness (salah), excellence, and station, 
it indicates his Veracity in this fetain] - Thus, 


Al-Ash^ari, Magälät, 438-9. 

1098.9, Abū 1-Qasim CAbd al-Karim al-Qushayri, al-Risäla 
al-Qushayriyya fi Cilm al-tasawwuf (Bulak, 1287/1870), 206; 
Aba I-Hasan all b. Cuthman al-Hujwiri, Kashf al-mahjüb 
li-arbab al-qulüb (translated by R.A.Nicholson. E.J.W.Gibb 
Memorial, vol.17. London: Luzac, 1911), 218; see also 
Gygmlich, Wunder, 95ff for further references. 

Most Sufis held that a saint should not be allowed to claim 
sainthood in Public because this could endanger 
psychological state; see al-Razi, Tafsir, vol.ll, pt.2 
gef also Gramlich, Wunder, 43-9 on this issue. 

Al-Hujwiri (212-3) says: "The passages [of the Qur'an and 
traditions on the exalted position of the saints in relation 
to God] show that God has saints (awliya) whom He has 
specially distinguished by His friendship and whom He has 
chosen to be the governors of His kingdom and has marked out 
to manifest His actions and has peculiarly favoured with 
diverse kinds of miracles (karamat) and has purged of natural 
corruption: See also R.Hartmann, Al-Kushairis 


Darstel lun tums (Türkische Bibliothek 
filer, 1914), 154-5. 


exception were the Banü Nawbakht who denied this 
possibility under the influence of the Mu°tazilite position. 
See Madelung, "Imàmism," 16. 
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there must inevitably be a clear or conclusive 
claim corresponding to all [omen types of 


miracles]. 

This definition excludes the possibility of 
non-prophetic miracles which are not preceded by a claim and 
which serve simply to honour their receiver. On the basis of 
their restriction of miracles to the purpose of verification, 
the Imamites did not distinguish between the terms mujiza 
and karäma but used the term mujiza for both prophetic and 


non-prophetic miracles.114 


Within these different views about non-prophetical 
miracles, al-Hilli's position had more in common with the 
doctrine shared by the school of Abü l-Husayn al-Basri, the 
AshCarites and the Sufis than with the position of his 
Imamite predecessors. In arguing his view he did not resort 
to the doctrine of the Imamate but rather referred to the 


scriptural evidence from the Qur'an.115 


Moreover he 
distinguished between the terms muCjiza and karäma and 
admitted that a non-prophetical miracle may either serve to 
verify a claim to righteousness or to honour a righteous 
person in which case they are not preceded by a claim.116 It is 
therefore very likely that al-Hilli followed in this question 


the position of Abü l-Husayn al-Basri and his followers. 


ll3"Majmüga," 66-7; see also Shaykh al-Tüsi, Igtisäd, 158-9; 
idem, Tamhid, 318; idem, Talkhis al-shafi (e d by Husayn 
Bg al-Culūm. Najaf: al-CAlamayn, 1383/1963), 1:143. 

See Khuläsat al-nagar, 68v; also Gramlich, Wunder, 39. 
115Yanähij, 100r (quoted supra, p.159); MaCärij, 124v-125r; 
Muntaha al-wusül, 108г. Following the text of Abi Ishaq 
Ibrahim b. al-Nawbakhti, al-Hilli refers to the function ‘of 
the non-prophetical miracle in regard to the concept of the 
Jygnites in his Anwar, 186-7. 

Manähij, 100r; Muntaha al-wusül, 108v; MaCarij, 125r. See 
also Gramlich, Wunder, 39 about this differentiation among 
later ShiCites. 
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In his concept of non-prophetic miracles al-Räzi was 
distinctly influenced by the sufi tradition.!17 Besides using 
scriptural evidence,11® he argues in his Tafsir on the basis of 
the concept of sainthood (wilaya). He begins with a 
definition of a saint (wali) as a friend of God who commits 
no sin, either because of his own saintly nature or because 
God guards him.ll? He further allows that God may create for 
such a saint a miracle (karäma) which May or may not be 
preceded by a clain.120 After these preliminary definitions, 
al-Räzi proceeds to put forth his proofs for the possibility 
of such karàmà! 


which he designates as rational. These may be 
summarized as follows.121 when a saint is fully devoted to God, 
God will also be fully devoted to him and create miracles for 
him.122 God bestows upon the saint much greater favours such as 
His love and knowledge of Himself1?3 and if He loves him He 
becomes the face, hearing and seeing of the saint.124 If the 
saint reaches such a close relation to God, how can God fail 
to create for him a mere trifle like a miracle?129 Moreover, 
the soul of the obedient saint becomes so strong that it 
loses any connection with the corporeal world and instead 
receives the light of the world of majesty. Being thus 
strengthened, the soul of the saint is able to perform 
miracles.126 

al 
non-prophetic miracles by the school of Abū 1-Husayn 


111i was decisively influenced in the question of 


al-Basri. Thus, he agreed with al-Razi on all those basic 
points where the latter's view was in agreement with the 
Position of the school of Abū I-Husayn al-Bagri. Yet 


ll7gor al-Rázi's discussions on non-prophetic miracles, see his 
Arba in, 384-8 and esp. his Tafsir, vol.11, pt.21:85-93, this 
Passage has been translated by R.Gramlich ("Fahr ad-Din 
ar-Razis Kommentar 2u Sure 18, 9-12," Asiatische Studien 33 
{}979):99-152). 
lıglafsir, TL pt.21:86ff; ArbaCin, 385ff. 

Tafsir, vol.ll, pt.21:85-6. 
120ArbaCin, 387; Tafsir, vol.il, pt.21:86. 
1215ее also Gramlich, Wunder, 94-5. 
l2?mafsir, vol.11, pt.21:90. 
123qbid., 90-1. 
124тьіа., 91. 
1251bid., 91. 
126тьіа., 92. 
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al-Razi's elaborations of the issue based on mixing 
theological and Sufi concepts did not have any impact on 
al-Hilli. 
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CHAPTER V 
DIVINE ATTRIBUTES 


1.God's Essential Attributes and Their Referent 


One of the fundamental disagreements between the 
MuStazilite and the Ash°arite theologians concerned the 
relationship of God's essential attributes to His essence. 

The Ash°arites held that God's essential attributes are 
neither entailed by, nor identical with, His essence. Rather, 
they are entailed by eternal essences (dhawat) or entitative 
determinants (maCäni) which subsist in God's essence (gä'ima 
bi-dhatihi).! Thus, God's being knowing and powerful etc. are 
founded upon a knowledge (Silm) and a power (qudra) which 
inhere in His essence.? These entitative determinants are 
described as being neither identical with, nor other than 
God. 

The MuCtazilites rejected the existence of such 
entitative determinants as inconsistent with God's unity 
(tawhid). They held that the notion of eternal attributes in 
God which are not entailed by His essence must necessarily 
negate the oneness of God's essence by affirming the 
existence of external essences besides it. They also 
considered as absurd the formula of the upholders of such 
entitative attributes (sifätiyya) that these are neither 
identical with, nor other than God. Against the view of the 
sifätiyya, the Mu°tazila maintained that the divine 


lal-Shahrastáni, Milal, 1:95; al-Baghdadi, Farq, 334. 
Al-Ash ari, Luma“, $$18ff; al-Shahrastani, Milal, 1:94ff; 


al-Isfarayini, 146; al-Mutawalli, 21; al-Baghdadi, Ов! 
al-din, 90. Ei 
Баса al-Din al-Taftäzäni, Sharh...al-Taftazäni “alā matn 
al-Caga'id (Istanbul, 1326/1908), 77; al-Mutawalli, 31; 
Muhammad b. Muhammad al-Bazdawi, Usül al-din (edited by 
H.B.Linss. Cairo, 1383/1963), 35-6; al-Isfarayini, 147; see 
3180 Ibn al-Malahimi, Fa'ig, 37r. 

cAbd al-Jabbar, Fadl, 347; see also al-Shahrastani, Milal, 
7 60; al-Baghdadi, Usül al-din, 90. 


1:46; al-Isfaray 
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attributes of essence are entailed by the essence itself.5 
They commonly expressed this by the formula that God is 


eternally knowing (Salim), powerful (gädir) and living (hayy) 
etc. by His essence (li-nafsihi) rather than by entitative 
attributes of knowledge, power, life etc.® 

This formula, however, gave rise to other difficulties. 
If these different attributes are equally founded in God's 
unitary essence, the question arises of how they relate to, 
and differ from, one another.” Moreover, the Qur'an speaks of 
God's knowledge (Silm) and power (quwwa)? so that reducing 
these two attributes to the divine essence was open to 
objection on scriptural grounds.10 The MuCtazila had, 
therefore, to find a conceptual framework analysing the 
ontological quality of the attributes and their relation to 
His essence which would do justice to the notion of unity and 


which at the same time would avoid those difficulties. 


Al-Hilli fully supported the traditional MuCtazilite 
notion that God's essential attributes are entailed by His 
). He states: 


The Ash ^arites maintain that God is knowing through 
a knowledge, powerful through a power, living 
through a life etc. The MuCtazilites deny this. 
They hold that God is knowing through His essence, 
not through am entitative determinant subsisting in 
His essence. [They maintained the same] with regard 
to His. remaining attributes. And this is the 
truth. 


SThere was no strictly defined list of essential attributes 
recognized by the Mu°tazila. Disagreement arose, for 
instance, іп regard to the attributes of hearing (sam?) and 
geeing (basar); see later 

E.g. al-Ashlari, Magalat, 486, 503, 505; CAbd al-Jabbär, 


adl, 347 сз 
jAl-Baghdadi, Usül al-din, 91-2; al-Isfarayini, 67. 
9Ë.g. Qur'an IVi166; II:255. 

1 


+g. Qur'an LI:58; XLI:15. 

See e.g. al-Bazdawi, 37. Owing to these considerations, the 
Mutazilites were often accused of denying any attributes of 
God on Principle; вее e.g. al-Baghdadi,  Farq, 334; 
al-Bazdawi, 35; Abu 1-Ma°ali al-Juwayni, al-Shämil fī usul 
al-din, (edited by R.Frank. Wisdom of Persia, no.27. Tehran: 
Waydari Press, 1360/1981), 80. p 

Nahj al-mustarshidin, 215; see also Taslik, 54v. 
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Although he denied that the attributes exist in addition 
to God's essence al-Hilli guarded himself against the view of 
the philosophers that the attributes are not existential 
matters. He clarifies: 


He [i.e. al-Hilli in his Nuzum al-barahin] said, 
"aba l-Husayn and the philosophers said that these 
attributes are not existential (laysat wujüdiyya). 
Others said that they are existential. And this is 
the truth."....I (i.e. al-Hilli in the MaCarij] 
say, people disagreed whether God's attributes are 
existential or not. The Ash^arites maintained that 
they are existential matters (umür wujüdiyya). This 
is. likewise the view of the bulk of the 
MuCtazilites. The philosophers and Abü 1-Husayn 
al-Basri denied this. 


The  philosophers' notion of attributes with no 
existential reality arose from their view of God as the 
primary mover. They denied that God, whose sole activity 
consists in self-reflection, can be described by attributes 
which are additional to His essence.1? When one describes God 
as knowing, willing or powerful ete., all these descriptions 
merely signify His self-reflection which is the cause of the 
emanation of the world.14 attributes are ascribed to God 
either in negation (salb) of the opposite, or as signifying a 
relation (idafa) of contingent things to God, or in a 
combination of both aspects.1? To describe God, for instance, 
as eternal (qadim) is to negate non-existence, the quality of 
being caused, and the quality of having a beginning from 
God.16 He is a creator (khälig) in the sense that the creation 


T2maCari4 i 

MaCärij, 121r; see also Taslik, 54r. 

13Abū CAli b. Sina, al-Risala al-Carshiyya fI haga‘ iq al-tawhid 
wa-ithbat al-nubuwwa (edited by Ibrahim Hilal. Dirasat 
fi l-Islam, no.2. Cairo, 1980), 21ff. This treatise has been 
analysed by E.Meyer, "Philosophischer Gottesglaube: Ibn Sinas 
Thronschrift," Zeitschrift der deutschen morgenländischen 
Gesell t 130 (1980):226-77. See also Abü Hamid Muhammad 
al-Ghazali,  Tahafut  al-falasifah (edited by  M.Boüyges. 
Bibliotheca Arabica Scholasticorum, Série arabe, no.2. 
Pgirut: Imprimerie catholique, 1927), 163. 

Ibn Sina, TaCligat, 18-9; idem, Risala, 24ff, 28-9; Abū Hamid 
Muhammad al-Ghazali, Magasid al-falasifah (edited by S.Dünya. 
f iro: Dar al-ma°arif, 1961), 241. 

Ibn Sina, Risala, 23-4; idem, Shifa' (Ilähiyyät) (edited by 
Ibrahim Madkür et al. Cairo: 1380/1960), 2:367-8; also Meyer, 


245-6; al-Ghazali, Tahafut, 153; idem, Magasid, 224ff. 
Ibn Sina, Risala, 24. 
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of everything is related to Him in so far as He is its 
ultimate cause. Were it not for the world produced by Him, 
God would not be described by any attribute. 

The evidence provided by Ibn al-Malähimi does not 
corroborate al-Hilli's claim that Abū 1-Нивауп 
al-Bagri shared the philosophers’ view of attributes not 
having any existence in addition to God's essence. 


Describing the reality of God's attributes, 
al-Hilli employed the philosophical notion of mental 
existentiality in contrast to existence in the external 
world; God's attributes are additional to His essence in 
ratiocination (zà'ida Can al-dhät fi 1-taCagqul). It is, 


however, not permissible to reify these mental concepts and 
to ascribe to them any reality besides His essence in the 


external world (fi 1-kharij).17 


When discussing the ontological foundation of the 
essential attributes, al-Hilli maintained that they are 
founded in God's essence which differs by itself from all 
other essences. He rejected the position of the Bahshamiyya 
who held that God's essence is distinguished from others not 
because of itself but owing to an attribute of essence 
attached to it. Al-Hilli presents their view and expresses 
his disapproval of it: 

The third investigation: concerning the attribute 

of essence (sifa dha a). Know that Abi Hashim 

maintained that God has an attribute of essence 

through which He differs from whatever He differs, 

like the atomicity (јамһагіууа) of the atom. 


Moreover, [he held] that He has four other 
attributes which are His being eternal (qadim), 


living (hayy), knowing (Cälim) and powerful 
(gadir). These attributes are entailed by the 


attribute of essence (sifat mugtadat Can sifat 
al-dhat)....This view is foolish...because it is 
based фп the false principle that essences are 
equal.l 
l7MaCarij, 121r-v; Nahj al-mustarshidin, 222; Taslik, 54r. In 
his Manahij (92v) he designates the attributes as mental 
conceptions (i°tibarat dhihniyya) which are in contrast to 
{pings existing externally (umur kharijiyya). 
Manähij, 90v; see also ibid 94v 
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With the rejection of the notion of the attribute of 
essence,  al-Hilli closely followed the position of 
Abū 1-Husayn al-Basri and his school. They held that 
essences differ from each other by virtue of themselves and 
do not require an attribute of essence.19 Thus, God is 
distinguished by His distinctive essence (dhät mutamayyiza) 
which sets Him apart from others.20 Ву His essence 
a 


hi) He is capable and knowing.?! 

Ibn al-Malahimi, therefore, held that the divine 
attributes have a reality as qualities of God's essence. Yet 
he denied that they have an independent reality in addition 
to it. He states: 


[our statement that He is powerful and knowing) is 
an assertion of, His essence (ith 1 ihi) 
together with ар adgitional] qualification (amr) 
which is ауда in Bis] being described by these 
attributes. 


The Bahshamite concept of the attribute of essence was 
based on the concept of states (häl, pl. ahwäl). The notion 
23 


of states?) as it was developed by the Bahshamiyya was one 


attempt to create a conceptual framework for analysing the 


l9)rbn al-Malabimi, Fà'iq, 42r; also al-Shahrastäni, Milal, 


Ürpn al-Malahimi, Fa'iq, 36v, 42r; Taqi al-Din, 148ff. 
2lrbn al-Malahimi, Fa'iq, 35r, 36r-v, 4lr-v, 43v; Taqi al-Din, 
448. 173. 

Fatig, 38r; also ibid., 37r, 39r, 42v 
23Abū Hashim's theory of states has been the subject of 
thorough investigation by R.Frank on which the following 
discussion will largely be based. See mainly his Beings; also 
his "Abu Hashim's Theory of 'States': its Structure and 
Function," in Actas do Congresso de Estudos Krabes e 
Islamicos (Coimbra, Lisboa 1 a 8 septembro de 1968. Leiden: 
Brill, 1971):85-100; and his "Hal," Encyclopaedia of Islam, 
suppl.fasc.5-6:343-348. For earlier investigations on this 
issue, see M.Horten, "Die Modus-Theorie des abü Haschim," 
Zeitschrift der deutschen morgenländischen Gesellschaft, 63 
(1909):303-324; idem, "Neues zur Modus-Theorie des 
abi Häschim," in Beiträge zur Geschichte der Philosophie und 
Theologie des Mittelalters. Supplementband 1913 (Studien zur 
Geschichte der Philosophie: Festgabe Clemens Baeumker), 
45-53; _D.Gimaret, "La Théorie des  Abwal  d'Abü Hāšim 
al-Gubbä'i d'après sources a&Carites," Journal Asiatique 258 
(1970):47-86. 
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ontological quality of God's attributes and their relation to 
His essence within the established MuCtazilite view of divine 
attributes.24 

For this purpose, Abū Hashim adapted the concept of 
state (hdl, pl. ahwäl) employed by the grammarians for a 
complement in the case of the accusative occurring in a 
sentence which consists of a subject and a form of kana (to 
be) as a complete verb. In this case, the accusative cannot 
simply be taken as a predicate to kana as it would be if kana 
were incomplete and transitive; it must rather be understood 
as a hal.?> 

On this foundation, Abū Hashim elaborated a system of 
five different categories of states which he applied to both 
God and man. These categories are distinguished by the 
different ontological basis which brings forth their 


actuality.26 


The first category is the attribute of essence (şifa 
dhätiyya/ sifat al-dhät/ sifat al-nafs) through which the 


27 The atom (jawhar), 


for instance, is described as an atom not through its 


essences (dhawät) differ from each other. 
essence but through its attribute of essence. The sane 
applies to God who does not differ from other essences 
through His mere essence, but rather through His attribute of 


essence, ?9 


24prank, Beings, 5. 
25тьза., 20ff. 
26according to Abū Hashim, a state is not an entity or a thing 
(ahat, shay') and can thus neither be said to be existent 
(mawjüd) nor non-existent (ma^düm) (ibid., 26-7). Not being 
entities themselves, the states can likewise not be known in 
isolation. Rather, the essence is known to be qualified 
through them (Manakdim, 184). Thus, Abi Hashim speaks of the 
actuality  (tahsul) of the states and their initiation 
(tajaddud) while he refrains from asserting for them a coming 
to be (hudüth) which would imply their coming into existence 
§§-Frank, "Hal," Encyclopaedia of Islam, suppl.fasc.5-6:345). 
Al-Nisabüri, Fi l-tawhid, 590; “Abd al-Jabbar, Mughni, 3; 
Shaykh al-Tüs "Muqaddima," in al-Dhikrā al-alfiyya 
li-l-Shaykh àl-Tüsi (Mashhad, 1391/1970), 2:204; Taqi al-Din, 
156ff; Frank, Beings, 53-5; also ibid., 55 n.l for the 
different technical terms used for the attribute of essence. 
Ibn Mattawayh, Ма1тй©, 1:153. 
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The second category of states are the essential 
attributes (sifat mugtadät Can sifat al-dhät) which are by 
necessity entailed by the attribute of essence as soon as it 
becomes existent.29 The attribute of essence of being an atom 
which is attached to an essence entails the spatiality of the 
atom whenever it exists. Thus, occupying a space is an 
essential attribute of an atom. In regard to God, the 


specific divine quality of His attribute of essence entails 
His essential attributes. These are His being powerful, 
knowing, living and existing.30 Thus, God must necessarily and 
eternally be described by these attributes which cannot cease 
as long as His eternal attribute of essence lasts.31 

Man's attributes of being powerful, knowing and living 
differ in their quality from the corresponding attributes in 
God. They belong to the third category of states which gain 
actuality through an entitative determinant (maCni) or cause 
(Silla) in the subject.32 Thus, the qualification of these 
attributes in man differs from the corresponding attributes 
in God.33 since man's states are caused by entitative 
determinants, he cannot be described as permanently or 
necessarily powerful, knowing etc. Moreover, since these 
determinants inhere in parts of man's body, he needs his 


J)shaykh al-Tüsi, "Mugaddima," 205; Frank, Bein в, 58-64. It 
seems that this was not agreed upon by all followers of 
Abü Hashim. Some of them are reported to have maintained that 
essential attributes may be asserted of the essence in the 
state of its non-existence; see Taqi al-Din, 106-7. Abū CAbd 
Allah al-Basri is said to have asserted the essential 
attribute of'an atom, i.e. its spatiality (tabayyuz), in the 
state of its non-existence, yet in no space (ghayr hasil 
$} ha); see ibid., 107; al-Razi, Muhassal, 84. 

Ibn Mattawayh, Majma°, 62. A number of writers list 
instead of "existent" (mawjüd) the attribute of being eternal 
(gadin); e.g. ibid., 162, 152, 153; also Taqi al-Din, 148 
al-Hilli, Manahij, 90v. As Ibn Mattawayh explains (ibid., 
1605 gadim is in principle identical with mawjud whenever it 
is characterized by the quality of being necessary. By this 
he means that God's attribute of existence is an essential 
attribute which cannot cease, since it is entailed by His 
attribute of essence which cannot cease. Thus, the quality 
gf His existence is such that He is eternal. 

Ibn Mattawayh, MajmüC, 1:162. 

J?Shaykh al-Tüsi, "Muqaddima," 206; Mänakdim, 391; Frank, 
ings, 107-8. 
Ibid., 69, 87 n.63. 
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limbs as tools for his actions and his heart in order to 
know. The determinant itself is therefore not sufficient to 
actualize man's being Powerful and knowing. Further 
conditions like the health of heart and limbs have to be 
fulfilled for them to serve as tools in carrying out 
actions.34 Thus, the realms of man's power and knowledge are 
limited by the natural deficiencies of his body. God, in 
contrast, is unconditionally powerful and knowing since His 
attributes of being powerful and knowing are essential 
attributes which do not inhere in any locus and, thus, do 
not require any limbs.35 yet, the Bahshamiyya applied this 
category to God when they asserted that God is willing or 
disapproving through a determinant which is His will or His 
disapproval. Since it is impossible that a determinant may 
inhere in God, they maintained that God is willing or 
disapproving through a determinant which does not inhere in a 
substrate (18 fi mahall).36 

The fourth category of states are those which are 


actualized by the action of an agent (bi-l-faCil), in 


particular the existence of a temporal thing which is founded 
in its producer's capability.37 This category is inadmissable 
in God. While the existence of all created beings is 
considered as belonging to this category, God's existence is 
counted as an essential attribute entailed by His attribute 
of еввепсе.38 

The fifth category are states which gain actuality 
neither by virtue of the essence nor by an entitative 
determinant (1a li-l-dhat wa 
belongs the attribute of  'being perceiving’ (kawnuhu 


3 li-ma na), To this category 


mudrikan) which is entailed by the perceiver's being living.39 


34Ibn Mattawayh, MajmüC, 1:160. 
39rbia., 1:157. 
38see later. 
37Shaykh al-Tüsi, "Muqaddima," 205; Frank, Beings, 124ff. 
38see R.Frank, "Al-Ma^düm wal-Mawjüd: the Non-Existent, the 
Existent and the Possible in the Teaching of Abi Hashim and 
his Followers," Mélanges de l'Institut Dominicain d'Etudes 
ientales du Caire 14 (1980):198. 
‘Shaykh al-Tüsi, "Muqaddima," 205; Manakdim, 170; al-Nisabürl, 
Fi l-tawhid,' 562, 564; Ibn al-Malahimi, MuCtamad, 215; Frank, 


Beings, '153ff. Frank ("Hal," “Encyclopaedia of Islam, 
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In regard to God, it gains actuality when the condition 


(shart) of the presence of the perceptible is £fulfilled.40 
Man, in order to perceive, must possess healthy senses in 
addition to the existence of the perceptible.#1 This is not 
required for God whose being alive is an essential attribute. 
Thus, He perceives without senses.42 


Al-Hilli, following the school of Abū 1-Нивауп 


43 rejected the notion of states. In his view, the 


al-Basri, 
states imply an inadmissible reification of the divine 
attributes. He considered the position of the Bahshamiyya to 
be very close to that of the Ash°arites who viewed the divine 
attributes as eternal determinants additional to God's 
essence.‘4 The same objection had been put forth against the 


school of Abū Hashim by Abū l-Husayn and his followers. 45 


The Bahshamiyya were confronted with the objection of 
the opponents that on the basis of the MuCtazilite view of 
God's attributes there is no way to distinguish between them. 
They responded by developing a concept of characteristics 
(hukm, pl. ahkäm) of attributes, which was adopted by the 
school of Abū l-Husayn al-Basri and by al-Billi. 


suppl.fasc.5-6:345) seems to have doubts whether this 
category was introduced by Abi Hashim or only by his 


fgilowers. 
Mänakdin, 170, 173; al-Nisabüri, FI l-tawhid, 562ff, 564; 
Gaba al-Jabbär, Mughni, 5:242. 


41мапакаїт, 173; Ibn Mattawayh, Majmi®, 1:131; abd al-Jabbär, 


Ihni, 4:51, 55. 

лыш, Pš 1-cawbta, 562, 564-5; Ibn Mattawayh, Ма1тй©, 
4130-1. 

CUNT e AMETS al-Muhalli, 72r; al-Shahrastani, Milal, 


a 
= 
E 


Kashf al-murad, 229-30; Nihäyat al-maräm 
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The Bahshamiyya defined a hukm as the manifest 
characteristic of an attribute or state through which it is 
possible to recognize the attribute.?6 we recognize, for 
instance, a person's being capable only through the 


characteristic of this state, namely the feasibility (sihha) 


of a simple act by that person. 47 


God's attributes may equally be known through their 
characteristics. Thus, the characteristic of His attribute of 
essence is that it entails the four attributes of His being 
powerful, knowing, living and existing.48 py the feasibility 
of the occurrence of a well-wrought act (sihhat wuquü^ al-fi1 
al-muhkam) on His part He is recognized to be knowing’? just 
as the feasibility of a simple act (sihhat al-fiCl) points to 


His being powerful.50 That He is not incapable of being 


knowing and powerful indicates His being alive.51 


Al-Hilli, following Ibn al-Malahimi and possibly 
Abü l-Husayn al-Basri, affirmed these characteristics in 
regard to God. However, in contrast to the Bahshamiyya, Ibn 
al-Malahimi and al-Hilli denied that these characteristics 
are entailed by or indicate any states or attributes in 
addition to God's essence. Rather, they are entailed by and 
point to God's essence which is qualified as being knowing 
and powerful. Al-Hilli states: 


We say that there must inevitably be an additional 
qualification (amr za'id) in the conceptualization 
[of God's attributes]....Why should this additional 
qualification not bé the characteristics which are 
effected by God's essence like the feasibility of a 
simple „act [reading sihhat al-fi 1 for hissat 
al-Sagl] which is included in the knowledge that 
46A1-Nisäbüri explains (Fi l-tawhid, 287): "We infer the 
attribute from its characteristic; for when the attribute is 
not perceptible nor found by intuition (mawjüda min al-nafs), 
it can be reached only through its characteristic.” See also 
Буапк, Beings, 61. 
Mänakdim, 165; al-Nisabüri, Fi l-tawhid, 488; Ibn Mattawayh, 
Yainü®, 1:157; Shaykh al-Tüsi, "Muqaddima," 207. 
Ibn Mattawayh, Majmü€, 1:162. 
&9слЬа al-Jabbar, Mughni, 5:219; 12:14, 21. 
S0rbid., 13:267; Ibn Mattawayh, Маўпй©, 1:157. 
lcabd al-Jabbär, Mughni, 5:219. For the distinguishing 
characteristics of the various attributes, see also Frank, 
Beings, 62ff; Shaykh al-Tüsi, "Mugaddima," 207-8. 
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God is powerful; and His awareness (tabayyun) of 

what is subject to knowledge, and His connection 

(taalluq) with it which is included in the 

knowledge that He is knowing? 

Al-Hilli disagreed with the Bahshamite definition of the 
characteristic of God's being knowing by describing it as His 
awareness of what is subject to knowledge and His connection 
with it. Here, he followed the definition of Ibn 
al-Malähini.53 The first term merely designates His potential 
omniscience, while the term connection (taCallug) designates 
the actual relation between Him and the objects of His 
knowledge. 

The notion of connection between God's essence and the 
object of His knowledge as a distinctive characteristic of 
His being knowing was apparently introduced into Mu°tazilite 
kaläm by Ibn al-Malähimi.5® The Bahshamiyya apparently did not 
consider this connection as a distinctive characteristic 
(hukm) of God's state of being Knowing.55 Tbn 
al-Malahimi reports, however, that they employed a concept of 
connection which they defined as the connection between God's 
state of being knowing and its objects.56 

Ibn al-Malähini refrained from asserting a similar 
connection between God's essence and the objects of His 
Power. In his view, the attribute of power is basically 
confined to the capable agent who is described as able to do, 
or to refrain from, acts under certain conditions.57 These 
conditions are in turn confined either to the act insofar as 


account is most likely directly based on Ibn 
8lj-Malahimi's ға'ід (42v). 

MuStamad, 201, 205, 206. Abū l-Husayn designated this 
Connection as a hala, but not as a Bukm. See ibid., 200-1, 
205; al-Muballi, 63v. 

The only instance I could find where the notion of the 
Connection as a characteristic is referred to is Shaykh 
al-Tüsi's "Muqaddima," 207. There al-Tüsi affirms that the 
Chafacteristic of an attribute to which a connection is 
attached is this specific connection (al-taSalluq 
al-makhsig). He applies this to belief (iCtigäd), Presumption 
§gann), will (iräda) and disapproval (karäha). 

MuCtamad, 200-1. 


ser] 


Ibid., 206. 
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it needs to be feasible, or to the agent in so far as he 
needs to have a motive for the act. Thus, the ability to act 
or not to act is the characteristic of a capable agent.58 

In his MaCärij al-Hilli affirms a connection between 
God's essence and the objects of His knowledge and is 
undecided whether this notion may similarly be affirmed in 
regard to other attributes.)? In his other works, however, he 
draws the parallel between knowledge and power. He affirms a 
connection between God's essence and the objects of His 
knowledge as well as the objects of His ромег.60 In this, he 
presumably was secondarily influenced by al-Räzi and earlier 
AshCarites.61 


Al-Räzi agreed with the school of Abi l-Husayn 
al-Basri that God's essence differs from other essences by 


itself.62 He defended this notion especially against the 


Bahshaniyya.63 


He further adopted the view of the school of 
Abü l-Husayn that God's distinctive essence (dhät makhsüsa) 
entails His attributes of being knowing and powerful.Ó4 не 
defined these as connections (taCallugat) between God's 
essence and the objects of His knowledge and power.65 with 
his affirmation of connections between God's essence and the 
objects of His knowledge and power, he is only partly in 
agreement with Ibn al-Malahimi who asserted such a connection 
only between God's essence and the objects of His knowledge. 
Al-Razi rather followed his Ash^arite predecessors in this 


5Ürt is noteworthy that later representatives of the school 
draw the parallel from knowledge to power when they asserted 
a connection between God's essence and His potentials; e.g. 
Tagi al-Din, 127. Moreover, later authors sometimes held that 
Abü 1-Нивауп and Ibn al-Malahimi themselves drew this 
parallel between God's knowledge and His power. See e.g. CAbd 
Allah b. Zayd al-CAnsi, Kitab al-mahajja al-bayda' fi usül 
84-918 (MS Munich Glaser 148), 28v-29r. 
MaCarij, 121r-v. 
50Е.9. Manahij, 92r-v; Nihäyat al-maräm, 79v-80r; Taslik, 56r. 
See later. 
62arbaCin, 96; MaCalim, 47; Matälib, 1:315, 317. 
S3Arba"in, Matalib, 1:313ff. 
64MaCalim, 
65АгЬа© 


Matalib, 3:223. 
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66 


respect who asserted connections also for other attributes. 
In some instances, al-Razi substituted the philosophical term 
i 


a and the term nisba for the term taSalluq.57 However, his 
notion of idāfa and nisba in this context fully agrees with 
the theological concept of taalluq and has nothing in common 
with the philosophical notion of idāfa. 


Having adopted Abū  l-Husayn  al-Basr and Ibn 
al-Malahimi's concepts of attributes, al-Räzi repudiated the 
view that God's essential attributes are entailed by 
entitative determinants.°® Moreover, he rejected the view of 
those Ash°arites who adhered to the notion of states (ahwal), 
presumably having al-Bägilläni and al-Juwayni in mind.’ as 
al-Räzi presents their view, they held that the entitative 
determinants of power or knowledge entail the states (hala) 
of God being powerful and knowing. Between these states and 
the objects of His knowledge and power, they affirmed a 
connection (taSalluq).?0 

Al-Räzi, in contrast, maintained that God's distinctive 
essence directly entails connections (taCallugät) or 


relations ( / nisab) between His essence and the objects 


of His being knowing and His being powerful.7l 


Iqtisad, 39ff; Sayf al-Din al-Amidi, Ghayat 
fi m "al-kalam (edited by Hasan Mahmüd CAbd 
ajztatif. c 


t + 1391/1971), 85; see also Ormsby, 151-2. 
‚Arba© 155. 


S8Matalib, 3:233-4. In some of his more traditional works, 
however, he affirmed entitative determinants; e.g. "Masa'il,” 

6-7. 
à See Arba°in, 155-6; there, he attributes the notion of states 
to al-Báq i. In his two extant works, the Tamhid and the 
Insäf, al-Baqillani rejects the validity of this theory. 
However, in later works, especially his Hidayat 
a arshidīn which is only partly extant in manuscript, he 
appears to have adopted a theory of states which shares only 
some elements with the theory of the Bahshamiyya. See 
R.Frank, "Hal," Encyclopaedia of Islam, suppl.fasc.5-6:346; 
al-Anidi, 27; also Gimaret, "Ahwal," 76ff. His notion of 
states was later adopted by al-Juwayni; see Frank, loc.cit., 
346+ 

Matalib, 
?1тьїа.‚ 155. 


23-4; MaCälim, 56; ArbaCin, 155-6. 
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Yet on the basis of the notion of connection, 
al-Räzi defended the traditional AshCarite position that 
God's attributes have a reality of their own other than His 
essence. He identified the connection or relation between the 
essence and the objects of His being knowing and powerful as 
knowledge (Silm) and (power) and further pointed out that 
this connection is other than the essence. From this he 
concluded that God has a knowledge which is distinct from His 
essence. Thus, whereas al-Hilli considered God's attributes 
and their characteristics as additional to God's essence 


merely in ratiocination without any separate existence, 


al-Räzi fully reified them. He state: 


Know that we do not assert in this question more 
than that what is understood by God's being 
knowing, powerful and living is not the same as 
what is understood by His essence. Rather, it is a 
matter which differs from His essence If the 
MuCtazilites go along with us to this extent, 
accord has been reached and disagreement ceases 
....We say, whoever knows a certain matter, there 
must inevitably occur a specific relation (nisba 
makhsüsa) or a specific relationship (idafa 
makhšūša) between the knowledge and the object of 
knowledge. The theologians call this specific 
relation "connection" and they say that the 
knowledge is connected to the object of knowledge. 
In our view, this knowledge is an expression for 
this connection itself and for this specific 
relationship (idäfa) itself and we claim that this 
relationship (idafa) and „relation (nisba) is 
different from the essence.’ 


Al-Hilli further disagreed with al-Razi about which 
divine attributes are essential. Whereas he affirmed only 
God's being knowing, powerful and living as essential 
attributes, al-Räzi, following the Ash^arite tradition, also 
counted the attributes of speech/? and will.74 


T2arbaCin, 155; see also Matalib, 3:223; MaCalim, 56. 
Jilbid., 61; "Masa'il," 36879. 
4$ее later. 
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2.God as Existent (Mawjüd) 


In his notion of existence (wujüd) al-Hilli followed the 
Avicennan tradition. 

According to Ibn Sina and his followers, God who exists 
arily by virtue of Hinself (wajib al-wujüd) is the 
Primary, absolute and perfect ехівбепсе,75 or pure existence 


(mujarrad al-wujüd)76/(wujüd mahd).77 It is, therefore, the 


strongest form of existence. Contingent things require an 


effector for their existence as they are, in contrast to God, 
unable to necessitate their existence by virtue of 
themselves.’ Thus, their existence is not pure and of a much 
weaker kind than God's ехізёепсе.79 owing to this difference, 
the existence of God and of the contingents is not the same 
in a univocal manner (bi-l-tawatu') but it can be said to be 
the same only by analogy (bi-1-tashkik) .80 


J5abü Cal b. Sind, Kitab al-najät (edited by Majid Fakhri. 
Beirut: Dar al-afaq al-jadida, 1405/1985), 261, 265, 266; for 
this view in al-Hilli's writings, see MaCarij, 112v; Taslik, 
5i Fi 

Ibn Sina, Ilāhiyyāt, 2:347. 
Jjal-chazali, Magasid, 251-2, 289. 

"Ibn Sina, Llahiyyät, 2:347; idem, Najät, 261; al-Ghaz&li, 
Maqasid 289; for this view in al-Hilli's writings, see 
ari 79r. 

Al-Hilli, Tdah al-magasid, 5-6. For Ibn Sini's view on 
existence, seé “also generally E.Behler, Die Ewigkeit der 
Welt. Problemgeschichtliche Untersuchungen zu den 
Kontroversen um Weltanfang und Weltendlichkeit im 
Mittelalter. Teil Die Problemstellung in der arabischen 
und jüdischen Philosophie des Mittelalters (München: 1965), 
95ff, 98. The relevant passages on existence of Ibn Sina's 
Principal works have been translated by G.Hourani, "Ibn 
Sina on Necessary and Possible Existence," The Philosophical 

rum 4 (1972):74-86. 

Abu Fath Allah Muhammad b. “Abd al-Karim al-Shahrastani, 
MusaraCat 'al-falasifa (edited by Suhayr Muhammad Mukhtar. 
Mu allafat al-Shghrastani, no.l. Cairo, 1976], 45; see also 
W.Madelung, "AB-Sahrastani's Streitschrift gegen Avicenna und 
ihre Widerlegung durch Nasir ad-Din at-Tüsi," in Akten des 
MII.Kongresses . für __Arabistik ^ und ° Islamwissenschaft 
(Góttingen, 1974. Edited by A.Dietrich. Abhandlungen der 
Akademie der Wissenschaften in Góttingen, Phil.-hist. Klasse, 
dritte Folge, 98. Góttingen: Vandenhoeck & Ruprecht, 1976), 
253. For this notion in al-Hilli's writings, see MaCarij, 
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God's existence, according to Ibn Sina, is identical 
with His essence (mahiyya) itselfÓ! while the existence of 
contingent beings is other than their еввепсе.82 The 
relationship between their essence and existence is described 


in such a way that existence is accidental to the essence? 


Al-Hilli presents the views of the philosophers together 
with other positions and states his own preference: 


People disagreed about existence. Is it ап 
additional matter or not? 

The generality of the philosophers held that 
existence as such „is applied by analogy 
(bi-l-tashkik) to omitting juz' which is 
superfluous] all existent things which are 
specified each by an essence in the sense that 
they differ in it (i.e. existence], either through 
precedence (tagaddum) or posteriority (ta'akhkhur), 
like the existence of cause and effect, or through 
priority (awwaliyya) and its non-existence, like 
these two mentioned existences [reading wujüdayn 
for wujud]: or through greater intensity 
(ashaddiyya) and greater weakness (adCafiyya) like 
the existence of the necessary and thé existence of 
the contingent. Whatever is asserted of them b; 
analogy cannot possibly be either a[n integral] 
part of them or themselves. For the essence itsel 
or a part of it is not subject to disparity. 
Rather, it [i.e. existence] is an accidental matter 
to it [i.e. essence]. 

As for'the existeüces which are specific to each 
single essence, they are additional to this 
[reading tilka for 3balika] essence, except for 
the existence of the Necessarily Existent which is 


specific to Him. For, it is, in their view, 
identical with His reality itself (nafs hagigatihi) 
*«..A8 for the theologians, most of the 


MuCtazilites and Ash°arites held that existence is 
additional to the essence in regard to the 
Necessarily Existent and all contingent matters 
besides Him. 

Others, among them Abii 1-Нивауп al-Basri, 
maintained that existence is identical with ‘the 
essence both in regard to the Necessarily Existent 
and the contingent things. 


113г; Manähij, 93r; Nihäyat al-maram, 12r; Kashf al-khafa', 
v-35r. 
у Sina, Risala, 18-9; Ilähiyyät, 2:344; al-Ghazali, 
Magasid, 252, 289. For this view in al-Hilli's writings, see 
raf, 208v; Manähij, 79v, 93r. 
Al-Ghazali, Magasid, 289. For this view in al-Hilli's 
Wgitings, see Asrar, 172v; Manahij, 79v, 93r; Taslik, бг. 
Ibn Sind, Risala, 19; al-Ghazali, Magasid, 289. 
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If you have recognized this, we say: The opinion 
which we choose [reading nadhhabu for yadhhabu] is 
that existence in regard to the yecessarily 
Existent is identical with His essence.® 


Essence (māhiyya) was understood by al-Hilli, again like 
Ibn sina,®5 
entities as long as existence is not attached to it. When 


as a concept which is not attached to individual 


existence is attached to it, the essence inheres in the 
individual entities (ka'ina fi l-aCyün) and can be discerned 
through consideration of the existent being. hus, 
individual things occur only when existence is attached to 
the essence.87 Moreover, the essence cannot be discerned in 
the external world (fi l-kharij) when existence is not 
attached to it. This is only possible in ratiocination.88 
Essence itself is neither existence nor non-existence.®9 The 
existent entity is, therefore, to be understood as a sample 
of the essence which occurs in the external worla.90 


Having adopted the Avicennan notion of existence, 
al-Hilli was іп disagreement with his  MuCtazilite 
predecessors. With the Bahshamiyya, he differed on a number 
of points. They held that an attribute of essence is 
necessarily attached to every essence (dhät). This is not 
conditional on existence but is asserted prior to it. The 
same applies to God. His state of being existent is 


understood to be an essential attribute which is entailed by 


S4maCarij, 112v-113r. 

®5for Ibn Sina's notion of essence and existence, see the 
studies of F.Rahman, “Essence and Existence in Avicenna," 
Medieval and Renaissance Studies 4 (1958):1-16, and 
P.Morewedge, ^ "Philosophical Analysis and Ibn Sina's 
Essence-Existence' Distinction," Journal of the American 

iental Society 92 (1972):425-435. 
gujepsal Society 


ihayat al-marän, 9v. 
87tbid., 8v-9r. 


Borbid., 15r. 

SüIbid., 9v; also Rahman, 9; Morewedge, 432. 

ÜNihayat al-marän, 15r, 18r; see also Rahman, 7, 11; 
Morewedge, 432. 
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His attribute of essence.91 


Thus, His existence is not 
identical with His essence. This was unacceptable for 
al-Hilli. 

In respect to beings other than God, the Bahshamiyya 
asserted that they have an individual reality prior to their 
existence owing to the attribute of essence.?? 
Al-Hilli disagreed holding that things gain individual 
reality only when they occur. A non-existent (maCdüm) can, 
therefore, not be asserted to be a thing.?? 

He further disagreed with them as to whether existence 
is the same in regard to all existent beings in a univocal 
manner or by analogy. Although the followers of Abü Hashim 


considered existence as an attribute which in man is caused 


by an agent ( ) and in God by virtue of His 


94 


attribute of essence, 4 existence as such was in their view 


univocal with regard to а11.95 They argued that the 
characteristic (hukm) of existence is in regard to everything 
that it constitutes the condition (shart) for the actuality 
of the essential attributes.°© Al-Migdäd al-Suyüri summarizes 
this difference: 


The philosophers, Abi Hashim and his followers 
among the MuStazila and the generality of the 
AshCarites held the second view [i.e. that 
existence is a shared meaning (ishtiräk maCnawi)] 
for all existent beings. Then they disagreed. The 
philosophers said that it is predicted by analogy 
to the existent things which fall under it. 

The Bahshamiyya and Athir al-Din al-Abhari held 
that it is applied univocally (bi-l-tawatu') fe 
all existent beings]. The author [i.e. al-Hilli] 
and al-Muhaggig {Nasir al-Din] al-Tüsi chose the 
position of the philósophers. 


915ее supra, p.210. 

92See Frank, "Non-Existent," 205ff. 

93asrár, 172v-173r; Idah al-magasid, 20ff; Nihäyat al-maräm, 

yr, ler. & im 
See supra, p.173. 

25see Frank, "Non-Existent," 197. 

96rbn Mattawayh, Majmü?, 1:135-6; also ibid., 137 where Ibn 

Mattawayh argues further that existence cannot differ since 

фу is not connected to anything (la muta^allag laha). 
Al-Migdäd, 38-9; see also al-Hilli, Kashf al-khafa', 34v-35r. 

Al-Migdad al-Suyüri's account of Athir al-Din al-Abhari's 

view seems to be mistaken. In his Hidayat al-hikma, the 

latter maintained the Avicennan view on existence. God's 

existence which is essentially necessary is absolute (mutlaq) 
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Al-Hilli equally disagreed with Abi l-Husayn al-Bagri on 
a number of points. Repudiating Abū Häshim's notion of 
states, the latter affirmed that "thing" (shay') or "essence" 
(dhät) and "existent" (mawjüd) are identical.’ Thus, God's 
being existent is not an additional attribute above His 
essence. Rather, it is identical with His еввепсе.99 so far, 


al-Hilli agreed. 


Yet in contrast to al-Hilli, Abū l-Husayn did not 
envisage the philosophical notion of essence. Thus, the 
existence of a thing also constitutes its characteristics. 
The difference of the things is, therefore, founded in their 
existence only. Thus, the existence of any existent entity 
must differ from the existence of everything else. The 
existences of the things have, therefore, nothing in common 
but their name. 

Thus, whereas al 


11i held that the meaning of 
existence is by analogy shared by all existent entities 
(ishtirak manawi), Abū 1-Husayn al-Basri maintained that 


only the term is shared (ishtirak lafzi).100 


and therefore different from the existence of contingent 
things. Existence can therefore be asserted of them only by 
analogy (tashkik); see Husayn b. Mu°in al-Din Kädinir 
Maybudhi, Commentary on al-Abhari's  Hidayat al-hikma 
§gonstantinople, 1283/1867), 106-7. 

Ibn al-Malähimi, Ра'і9, 24r, 49r; Taqi al-Din, 118; 
al-Muhalli, 71r. Abū l-Husayn is usually said to follow in 
this matter the Basran theologian Abū Ishaq al-Nasibini (or: 
al-Nagibi) (d. 408/1017); see Ibn al-Malahimi, MuCtamad, 254. 
(For "al-Nasibi's position, see Abū 1-Ma°ali al-Juwayni, 
al-Shamil fi ui al-din (edited by A.S.al-Nashar et al. 
Alexandria: Man&ha'at al-ma°arif, 1969), 124-5, 134; J.van 
Ess, Die Erkenntnislehre des CAdudaddin al-Ici (Akademie der 
Wissenschaften und der Literatur. Veróffentlichungen der 
orientalischen Kommission, vol.22. Wiesbaden: Steiner, 1966), 
199). According to Ibn al-Malahimi's Fā'ig (24r), however, 
Abū l-Husayn rather followed Abi Ishäg b. "Ayyash. This must 
be a mistake since Abū Ishaq b. CAyyásh is known to have held 
a view similar to Abü Hashim's, see al-Hilli, Nihayat 
g]rmarám, 18r; Taqi al-Din, 106. 

bid., 104-5; Ibn al-Malahimi, MuCtamad, 254ff. 
100manahij, 79v; Kashf al-khafa', 33v-34r. 
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With his notion of existence, al-Hilli not only 
disagreed with the earlier МиСбагі1ібез but equally with 
Fakhr al-Din al-Räzi. The latter held that existence is 
additional to essence both in regard to man and God. Since 
this view was not shared by earlier АзћСагібев,101 a1-Hilli had 
presumably al-Razi in mind when he ascribed this view to the 
AshCarites.102 Al-Razi summarizes the different views and 
states his own preference: 


To speak about God's existence must necessarily be 
understood in one of the following three ways: 

The first is to say that the term "existence" which 
applies to the Necessary by itself and to the 
contingent by itself does not convey a single 
meaning which is shared by both categories. Rather, 
only the term is shared. 

The second view is to say that the term "existence" 
has a single meaning. However, in respect to the 
Necessarily Existent by Himself it is pure 
existence [reading wujüd mujarrad for wujudan 
mujarradan], i.e. an existence with the condition 
that it is not accidental to any essence but rather 
an existence which subsists in itself. On that 
consideration, God's existence is identical with 
His reality itself (nafs haqiqatihi). 

The third view is to say that the existence is one 
of the attributes of the reality (hagiga) of God 
and one of the qualities (naSt) of His essence 
(mahiyya). On that consideration, God's existence 
is other than Bis essence. 

Each of the three positions was upheld by a 
multitude of people. The first one is the doctrine 
of a large group of theologians such as Abii l-Hasan 


Big. traditional AshCarite view was that "thing" (shay') and 

"existent" (mawjüd) are synonymous and that the non-existent 
(maCdüm) cannot be defined as a real thing; see Ibn Fürak, 
252ff; al-Bagillani, Tamhid, 15; al-Baghdadi, Farq, 170; 
al-Juwayni, Shamil (edited by A.S.al-Nashar), 124, 610; see 
also van Ess, Erkennnislehre, 198-9. Thus, they did not treat 
God's existence as an attribute. Al-Ash ari apparently 
adhered in his MuStazilite period to the view that a thing is 
a thing prior to its existence and wrote a treatise in 
support of this position. Later, he repudiated it. See 
O.Pretzl, Die frühislamische Attributenlehre (München: 
Bayerische Akadenie der Wissenschaften, 1940), 60; D.Gimaret, 
"Bibliographie а'А&Сагї: un réexamen," Journal Asiatique 273 
18385):256 no.49. 

MaCarij, 113г (quoted supra, p.181-2). The editor of 
Кл al-Suyüri's Irshad suggests that by the AshCarites, 
al-Bagillani and al-Juwayni are meant (al-Migdäd, 33 n.3). 
This is evidently wrong, since both asserted that thing 
(shay') and existent (mawjüd) are identical. Al-Migdäd, 
like al-Hilli, had undoubtedly al-Räzi in mind. 
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al-AshCari and Abū l-Husayn al-Basri. The second 
position was chosen by Abu Ali b. Sina in all of 
his works. The third is the doctrine of a large 
Group of theolpgians and we have backed it in most 


of our books. 


103, E 5:7 = 
Matälib, 1:290-1. Al-Räzi upheld the same position 
Arba in (100), his Mulakhkhas (85v) and his Mal 
al-mashrigiyya (1:31). Se in contrast, his Ishara (10v) and 
his "Mas; 1" (345ff, 348) where he refrains from taking a 
position. In his Tafsir (vol.6, pt.12:182-3) al-Razi argues 
in traditional Ash°arite terms when he says that God's 

existence is identical with His essence (Sayn dhätihi). 
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3.The Range of God's Power 


All parties basically agreed that God has power over 
everything which is subject to power.10# For al-Räzi as an 
AshCarite, this principle was self-evident since in their 
view everything which occurs is solely dependent on God's 
power.105 The Mutazilites, on the other hand, were confronted 
with a problem arising from their view of justice. If God has 
power over everything which may be subject to power, this 
applies necessarily also to man's acts. However, if God had 
power over man's acts there would be no way to ascertain 
whether these acts are performed by man's power or rather 
created by God's power as affirmed by the AshCarites. 


Upholding that God, in view of His omnipotence, has 
power over everything which is subject to ромег,106 
al-Hilli affirmed that the specific acts of man are also 


subject to God's power.107 with this view, al-Hilli adhered to 


the position of Abü l-Husayn al-Basri and his followers who 


drew the same conclusion.!08 


Most of the earlier MuStazilites denied that God has 
power over acts subject to man's power. Al-Hilli summarizes 
the different positions of the earlier MuStazilite 


theologians: 


lÜ4an exception among the MuCtazilites was al-Nazzäm who held 
that God does not have the power to do evil. His view has 
recently been investigated by J.van Ess ("Wrongdoing and 
Divine Omnipotence in the Theology of Abū Ishaq an-Nazzam," 
in Divine Omniscience and Omnipotence in Mediéval Philosophy 
(edited by T.Rudavksy. Synthese Historical Library. Texts and 
Studies in the History of Logic and Philosophy, vol.25. 
Dordrecht, Boston, Lancaster: Reidel,  1985):53-67) and 
Ел. ("Can God do What is Wrong?" ibid., 69-79). 
iübMaTalim, 52ff; Tafsir, vol.15, pt.30:53. 

90у. 
107Manahij, 91r. 
108Tpn al-Malahimi, Fā'iq, 45r. 
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Al-Ka°bi held that God does not have power over the 
like of what is subject to man's power (mithl 
magdür al-Cabd) because what is subject to his 


wer is either obedience or foolishness or 
reading unclear] and these are negated freading 
manfiyya for muthbata] in regard to God.... 
Abu TAI, Abū Hashim and their followers maintained 
that God has no power over the very acts of men 
(nafs magdür al-Cabd). Abū l-Hudhayl, Abū l-Husayn 
and the Ash°arites allowed this....Abü CAli and his 
son argued that [if God had power over man's acts], 
it would necessarily follow that two capable agents 
would have jointly power оруу a single possible 
act. And this is impossible. 


The principal difference between the Baghdadis and the 
Basrans, then, was that the former argued that God has no 
power over all classes (ajnäs) of acts which are subject to 
man's capability.110 The Basrans, in contrast, argued that 
since God enabled men to perform various classes of acts, He 
must likewise have power over these. Thus, they affirmed that 
God in principle has power over an infinite number of the 
class (jins) of acts which man is capable of performing. They 
maintained, however, that God does not have power over the 
specific acts which are subject to man's capability (aCyan 


al-af©a1).111 Their principal argument for denying God's power 


over the acts of man was, as al-Hilli pointed out, that a 


possible act (magdür) cannot be subject to the power of two 


capable agents.112 


lÜ9Manahij, 91r. For Abü Hudhayl's view on God's omnipotence, 
{үр Frank, "Attributes," 473ff. 

Al-Razi, Tafsir, vol.15, pt.30:53. 
111мапакаїт, 375-6; also al-Ash^ari, Magälät, 199-200; al-Rāzī, 


Tafsir, vol.15, pt.30:53 


'cAbd al-Jabbar, Mughni, 4:254ff; Mänakdim, 375ff. 
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4.God as Knowing 


a. The Proofs of God's Being Knowing 


Al-Hilli puts forth two proofs for God's being knowing: 


The proof for God's being knowing is that God 
performed well-wrought and perfect acts. Everyone 
who is like, this is necessarily knowing. Thus, God 
is knowing. 


This proof which is based on man's witnessing God's 
well-wrought acts was commonly employed by the earlier 
MuCtazilite and AshCarite theologians.114 al-Hilli goes on to 
put forth his second proof: 


[There is] a second proof for God's being knowing. 
Its elaboration is that God is powerful and every 
powerful [agent] is knowing....As for the major 
premise, the powerful [agent] is he who acts by 
means of the motive (921) and the intention (qasd) 
for one side rather than the other. The intention 
for one side is necessarily conditional on 
knowledge. Thus, power is only complete with 
knowledge. 


This proof was apparently first introduced by Ibn 
al-Malahimi.116 не had arguedl!7 that the fact that an agent is 
knowing may be deduced from a single act regardless of 
whether it is well-wrought or not. The argument is based on 
the view that a capable agent cannot perform an act without 
having a motive for it. Here, Ibn al-Malähini differed from 
the Bahshamiyya who allowed that a capable agent can perform 


li3waCirij, 116r; see also Asrär, 210r; Manihij, 91r; 
Muntaha al-wusül, 81v; Nahj al-mustarshidin, 194; Taslik, 


Hy. its use among MuCtazilites, see Ibn Mattawayh, Majmü, 
1:113ff; al-Nisabüri, Fl l-tawhid, 493. For its use among 
Ash Carites, see al-Ash ari, Luma“, $13; al-Baqillani, Tamhid, 
$$ialcnasi, тагаш: vol.15, ps. ` pt.30:58. 

MaCärij, 116г; see also Asrar, 210r; Muntahä al-wusül 
Ngbi al-mustarshidin, 194; Taslik, 51 б, Te 

From the texts of Ibn al-Malahimi, there is no indication 
gpgt Abü l-Husayn al-Basri had already employed this proof. 

Fa'iq, lêr; MuStamad; 198. 


81v; 
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an act without a motive. On this basis, Ibn 


al-Malahimi argued that God, since He creates nothing without 
a motive and since His motive must be based on knowledge of 
the reality of the thing He creates, must necessarily be 
knowing.119 since  al-Hilli shared the view of Ibn 
al-Malähimi that an agent does not act but for a motive, he 
could similarly employ the latter's proof for God's 
knowledge. 


Al-Razi also referred to two proofs in order to show 
that God is knowing. The similarity of his proofs to those 
employed by Ibn al-Malahimi suggests that al-Razi was 
influenced by the latter's reasoning. He states: 


The creator of the world is knowing because His 
acts are well-wrought and perfect as is indicated 
by observation and because the doer of a 
well-wrought, perfect act must be knowing. This is 
known by immediate insight. 

Moreover, God acts by choice and a choosing agent 
is one who intends the production of a certain 
kind. The intention to create a certain kind is 
subject to the condition that [the agent] conceives 
that essence. Thus it is established that God 
conceives some essences and the essences by 
themselves undoubtedly require the stability of 
some qualities and the non-existence of others. And 
the conception of what requires necessitates the 
conception of what is required. Thus, from God's 
knowledge of these essences follows His knowledge 
of their concomitants and effects.i20 


118see supra, p.129-30. 

119p viq, l8r. 

120yaCalim, 50-1; see also ArbaCin, 133-4; Matälib, 3:107f£; see 
also ibid., 117ff where he expresses his preference for the 
second proof. 
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b. God's Knowledge of the Non-Existent 


Al-Hilli and al-Räzi were confronted with the position 
of the philosophers who held that God knows the universals 
(kulliyat) but not particulars (juz'iyyät). The argument 
underlying the philosophical position was that particulars 
are subject to constant change and if God knew them He, too, 
would be subject to constant change. This, however, was 
unacceptable.!?l  a]-Hilli and al-Räzi, who upheld the 
theological view of divine omniscience which includes 
universals and particulars, disagreed. Thus they were 
required to counter this argument. 
11i was the 


Of special relevance to al-Räzi and al 


philosophical objection that God cannot be aware of the 
change when something either gains existence or ceases to 
exist. If He knew that something comes into existence or 
ceases to exist at this moment, this knowledge would require 
а change in His essence as well. God's knowledge of the 
temporals must be timeless and cannot be subject to change. 
Al-Hilli reports the view of the philosophers referring to 
the example of God's knowledge of the occurrence of a lunar 


eclipse:122 
This is the objection of the philosophers. They 
claim [ Lel ` reading unclear] that God does not 


know particulars. By particulars they mean that He 
does not know whether something subject to [Ris 
knowledge existed in the past, whether it wil 
exist in the future or whether it exists now. He is 
in fact able to know something that is connected 
with its cause and with time but not whether it 
occurred in the past or whether it will occur in 
the future. He knows for instance that when the sun 
reaches a certain limit, the earth is in a middle 
position between the sun and the moon. Thus, the 
eclipse occurs. This knowledge is present to Him 
prior to the eclipse, after it and with it. But He 
121тһе question of how Ibn Sina in particular understood God's 
universal knowledge in contrast to man's knowledge has been 
the subject of a study by M.Marmura, "Some Aspects of 
Avicenna's Theory of God's Knowledge of the Particulars," 
ggyrnal of the American Oriental Society 82 (1962):299-312. 
For this example among the philosophers, see ibid., 310-1. 
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does not know whether the eclipse occurred already, 

whether it will occur in the future or whether iL 

occurs at this moment. This is the elaboration of 

their argument. 

Al-Hilli rejected this argument. It is not the attribute 
of knowledge which changes but the connection (ta°alluq) 
between God's essence and the object of His knowledge.124 
Therefore, when a thing is non-existent, there exists a 
relation between it and God's essence in so far as it is 
non-existent. Once it gains existence, a new connection 
replaces the former one between God's essence and this object 
of His knowledge. In some of his works, al-Hilli substitutes 
the term idäfa for the term taCallug.125 

With this view,  al-Hilli followed Fakhr al-Din 
al-Räzi who rejected the philosophical objection in the same 


way. He states: 


We have already clarified that knowledge has no 
meaning but that of a relation (idäfa) between the 
knower and the object of "his knowledge. 
Accordingly, we say that if the object of knowledge 
changes that relation must inevitably change [too] 
because the reality and constancy of any 
relationship is connected with two related matters. 
If one of the two changed in the aspect in which it 
is related while the relationship did not change, 
it would suggest that the relationship is 
independent in itself [from the two related 
matters]. Thus, the relation would not be a 
relation; rather [knowledge would perhaps be 
something else to which the relation is accidental. 
This is impossible. However, a change like this 
does not require a change [in His essence] [word 
missing] because what entails God's knowing that 
Zayd is in the house is either His essence or a 
determinant which subsists in His essence with the 
Condition that Zayd is in the house. If Zayd leaves 
the house, the condition for this relationship does 
not endure. Thus it (i.e. the relationship] is 
interrupted and the condition for the stability of 
another relationship exists which is the knowledge 
that he has left the house. Thus, the first 
relationship] is certainly negated and the second 
exists without any need for a change. This case is 
like that which our people agreed upon that God's 
Power is connected with a thing when it comes into 


124МаСагіј, 116v; see also Asrär, 225r; Manahij, 91r. 
Nihayat al-marän, 80r. 

125дағак, 225r; Маһ} al-mustarshidin, 198; Nihayat. al-maram, 
80r; Taslik, 56r. 
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aM. ie. 


being. When it has become permanent the connection 
(taSalluq) of the power is interrupted. When He 
annihilates it the connection of the power to it 
recurs. Prom this it does not follow that He needg 
something which changes....The same applies here. 126 


With this answer, al-Ràzi followed the school of 
Abū 1-Нивауп al-Bagri who offered a similar reply when they 
were confronted with the same objection.127 They argued that 
God knows by His essence from eternity that He is one and 
that He will create the creation. However, the connection 
(taCallug) of God's knowledge with the existence of a thing, 
which i& also necessitated by His essence, occurs only when 
the thing exists.128 

Thus, God knows a thing before its existence in its 
reality and how it will be when it occurs but He does not 
know it as existent.129 Опсе the condition of the existence of 
the thing is fulfilled, the connection of God's knowledge 
with the existence of a thing is initiated (tajaddada 


126таһага, 15v; see also MaCälin, 51-2; Matälib, 3:155££, 157; 


Myjakhkhas, 343vff. 


See Ibn al-Malahimi, F8'iq, 46vff; Taqi al-Din, 253ff. 
128тьп al-Malahimi, Fa'iq, 46r-47r. 
129:15iq., 47v. 
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al-taCallug).13 according to Ibn al-Malahimi and TaqI al-Din, 


Fa'iq, 47v. 

Tn contrast to Ibn al-Malahimi's efforts to confine the 
change to the connection between God's knowledge and its 
object, al-Hilli reports in his Manähij that Abū 1-Husayn and 
his followers argued that God's knowledge is in fact subject 
to change in accordance with the changes occuring in temporal 
objects of knowledge. This argumentation is not mentioned by 
Ibn al-Malähimi and evidently is not based on the latter's 
position since it does not refer to the connection between 
God's knowledge and its object. 

Al-Hilli states (Manahij, 91r): "It was said against 
them fie. the school of Abu 1-Нивауп], ‘knowledge is an 
attribute of essence, so that change is not permissible for 
it'. They answered: 'Change in an attribute of essence is not 
permissible if it is absolute. However, if it is subject to a 
condition, [change]is permissible. The clarification of this 
is that God'is fróm eternity capable of the creation of the 
world and this is an essential attribute. It is not absolute, 
however, but subject to the condition of the non-existence of 
the world. When it [i.e. the world] exists, the endurance of 
the capability is impossible. Otherwise, the production of 
the existent would be necessary. We say the same about 
perception. For God is from eternity perceiving, but on the 
condition of the existence of the perceivable object in 
contrast to God's essence which is necessitating in an 
absolute way. Likewise God's being knowing a thing is subject 
to the condition that the thing is an object of knowledge in 
this manner. When that which He knew would exist comes into 
being, the possibility of being subject to knowledge that it 
Will exist may remain and this leads necessarily to 
ignorance. Or it does not remain, but rather it ceases being 
subject to knowledge that it will exist after [having cone 
into] existence and He knows that it exists. Thus, you have 
acknowledged a change of the condition, namely the change of 
the object of knowledge. From this follows necessarily a 
change gf the subject of the condition [i.e. the 
attribute]'." 

This account apparently derives from the teaching of 
later representatives of the school of Abū 1-Husayn, most 
likely from the Kitab al-Kämil of Taqi al-Din. When the 
latter mentions the different theological opinions about how 
God knows the non-existent (ibid., 252ff), he points out that 
the view of Abū CAli, Abū l-Qasim al-Ka°bi and Abū 1-Husayn 
al-Basri must necessarily lead to the possibility of Change 
in God (ibid., 253). Against the position of Abi Hashim, 
Taqi al-Din puts forth his own argumentation that God's 
knowledge is in fact subject to change (ibid., 259-60). He 
does not resort to the notion of connection, but maintains 
that God's knowledge itself changes. In affirming that this 
is permissible, he puts forth the same reasoning as it is 
reported by al-Hilli. Some attributes, like God's being 
powerful and perceiving, are subject to conditions in order 
to become actual. The same applies to knowledge. If something 
occurs in a specific manner, the condition is fulfilled for 
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the same answer had been offered by Abū CAli and Abū 1-Qäsim 
al-Ka°bi to a similar objection.131 


God to know its existence in this specific manner. If the 
existence or some other aspects of it change, God's knowledge 
changes accordingly (ibid., 259-60). Taqi al-Din does not 
ascribe this argumentation to any earlier theologian and his 
presentation gives the impression that it was he who 
jgfroduced it. 

Ibn al-Malähimi reports (Fä'ig, 46v): "Our master 
Abū l-Husayn al-Basri reported in the [kitab] al-tasaffuh 
about the master Abi CAli and Abū l-Qasim al-Ka°bi that the; 
held...that when a thing comes into existence after р 
non-existence its connection (taCallug) with God's knowledge 
and His awareness (tabayyun) that it gained existence is 
renewed (tajaddada). The connection of the knowledge with 
that the thing will exist differs from [its] connection with 
that it has come into existence." See also Taqi al-Din, 253. 

The position of Abü l-Husayn al-Basri and his followers 
provoked accusations by later authors that they had returned 
to the views of Hisham b. Hakam and Jahm b. Safwan (for their 
views, see later); see al-Shahrastani, Milal, 1:85; idem, 
Nihaya, 221; Kamal al-Din Ahmad b. Hasan al-Bayädi, Isharat 
al-maram min Cibarat al-iman (edited by Yusuf CAbd’ al-Razzaq. 
Cairo, 1368/1949), 127-8; al-Muhalli, 76r. However, Ibn 
al-Malähimi drew a clear line between the position of Hisham 
b. Hakam and his own. He pointed out that the latter, in 
contrast to his own thesis, did not allow that God knew that 
the things will exist (Fa'iq, 47v). 


195 


According to TaqI al-pin,132 and а1-ні11ї,133 Ibn 


al-Malahimi differed from Abü 1-Husayn al-Basri in one aspect 
of their theory. While the latter maintained that the newly 
arising connection of God's knowledge is added to its former 
connection with the object, Ibn al-Malahimi held that it 
replaces it so that the former knowledge vanishes. 


Al-Hilli supported the position of Ibn al-Malahini.!34 


The position of the school of Abū 1-Нивауп al-Bagri, 
al-Hilli and al-Räzi was not shared by most of the earlier 
MuStazilites. According to Ibn al-Malähimi, the Bahshamiyya 
held that God's knowledge of a thing is always connected with 
its existence regardle: 


of whether it will exist in the 
future, exists now, or existed in the past. There is only a 
difference of expression (Cibarat) in relation to the three 
cases. Thus, if a thing will exist in the future, God knows 
its existence and that it will be in the future. In the case 
of a past thing, God will likewise know its existence and 
that it existed in the past. Ibn al-Malahimi reports 
Abi Häshim's position: 

His knowledge does not change because of this [i.e. 

the turning of a thing from non-existence into 

existence] and He does not depart from the 

attribute’ of essence fi.e. His being knowing 

because the knowledge that the thing will exist an 

the knowledge that it has come into existence is 

one knowledge. Only the expressions change in 

accordance with the change of the thing known. If 

its existence is in the future, the knowledge is 

described as knowledge that it will exist. If it 

exists the knowledge is described as knowledge of 


132тааї al-Din, 261; also ibid., 127. 


133мапаһіј, 91r; Nihayat al-maram, 79v-80r. 
13 pig, 
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its existence. If it fon to exist it is 
described as knowledge [reading Silm for Salim] 
that it did exist. 


Aba Hashim’s main concern therefore was to rule out any 


change in God's essential attribute of being knowing. If God 


knows a thing before its existence and it enters existence, 
God's knowledge apparently must either be adjusted to this 
new situation, thus requiring a modification of His 
knowledge, or it is not adjusted and turns into ignorance.136 
By tying God's knowledge closely to the existence of the 


thing, Abi Hashim sought to avoid these unacceptable 
137 


alternatives. 


, 46v. For Abū Hashim's view, see also al-Hilli, Nihäyat 
al-maram, 79v. Al-Hilli's account appears to be directly 
paged on on the Fa'ig. > 

Taqi al-Din, 252; Ibn al-Malahimi, Fa'iq, 46r-v. 
137tpn Mattawayh states (MajmuC, 1:118): "The state of the 
object of knowledge does not differ in its being the object 
of knowledge in the [state of] existence and non-existence. 
Thus, nothing is initiated which could be made a condition." 

It is interesting to note that the issue of how God 
knows things in their state of non-existence and existence 
was already discussed among earlier theologians. The problem, 
however, was different. 

Most of the early theologians identified "thing" (shay') 
and "existent" (mawjüd). This raised for those who held that 
the object of all knowledge was things, the problem whether 
and how God knows the non-existent which is not a thing. Some 
early answers were radical. 

Al-Ash^ari reports (Magalat, 489) the position of a 
group whom he regularly calls the "eternalists" (azaliyya). 
They held that since God eternally knows all things, they 
must necessarily exist eternally. Van Ess suggests that the 
azaliyya were an anonymous group holding non-Islamic views 
comparable to the dahriyya (Erkenntnislehre, 193). The Ikhwan 
al-Safa', in fact, called the dahriyya by the name azaliyya, 
preSenting them as those who believe in the eternity of the 
Cosmos (See  I.Goldziher and  A.M.Goichon, "Dahriyya," 
cube ree É en 

Apparently in_ direct response to this position 
(al-Ash ari, Magalat, 489), Hisham b. Amr 
al-Fuwati (d. before 218/833) drew the opposite conclusion. 
Since things cannot be eternal it is not possible to say that 
God knew them from eternity. To maintain that God knows 
things eternally would be to assert their eternity. God can 
be said to be eternally knowing, according to al-Fuwati, only 
with respect to His knowledge that He is one (ibid., 158). A 
similar conclusion was drawn by Jahm b. Safwan (d. 128/745) 
who also identified "thing" with "existent" (ibid., 494-5; 
W.Madelung, "The Shiite and Kharijite Contribution to the 
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5.God as Hearing and Seeing 


Al-Hilli accepted on scriptural grounds that God is 
hearing and seeing. Moreover, he affirmed that nothing from 
the point of view of reason stands against this. He states: 


Pre-Ash°arite Kalam," in Islamic Philosophical Theology 
(edited by P.Morewedge. Albany: State University of New York 
Press, 1979), 125). Hisham b. Hakam (d. 179/796) also 
maintained that God knows only existent things. If He knew 
things eternally this would necessitate the eternity of 
things (al-Ash^ari, Magalat, 493-4; Madelung, "Contribution," 
123). 

The possibility of God's knowledge of things prior to 
their existence was asserted as soon as the theologians 
differentiated the term "thing". Al-Shabham appears to have 
been the first who offered such a distinction. Prior to their 
existence, things may be known by God although they become 
real things only when they occur. (See van Ess, 
Erkenntnislehre, 192-3) Abi CAII envisaged a similar 
differentiation when he taught that things are not things 
prior to their existence since existence (kawn) means being 
found (wujüd) (al-AshCari, Magälät, 162). However, a thing 
may be called a thing and may be known prior to its 
existence insofar as it is possible to make a statement about 
it (ibid., 161; see also ibid. for further meanings in which 
a thing can be said to be a thing prior to its existence). 

Owing to their notion of states, the Bahshamiyya were 
not confronted with the issue whether a thing may be known 
prior to its existence. The attribute of essence through 
Which it is what it is is always attached to it, regardless 
of whether the thing exists or not. 

The school of Abū l-Husayn al-Basri repudiated the 
notion of states and offered a solution ‘similar to that of 
Abū CAli. They Welles two meanings for the term "thing" 
(Ibn al-Malahini, q, 49r). In the first sense, "thing" 
means an existent maru i.e. an essence (dhat). In the 
econd sense, something non-existent may be called "thing" 
insofar as it is possible to make a statement about it. 

Al-Hilli employed the philosophical notion of existence 
in the mind in contrast to existence in the external world; 
he held that it is possible to know the non-existent in 
ratiocination (Manahij, 79v-80r). 

Thus, the problem that gave originally rise to the 
question of how God knows the non-existent, i.e. that a thing 
Cannot be asserted to be a thing prior to its existence, was 
no longer a problem. The main concern of the later 
theologians was rather to assert God's omniscience without, 
however, allowing any change to occur in His essence. (For à 
systematic outline of the dispute among the early 
theologians, see van Ess, Erkenntnislehre, 192ff). 
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There is no impediment from the point of view of 
reason from describing God as perceiving. Moreover, 
the Qur'an [describes Him so] fword missing]. If 
[reading idha for idhan] (the Qur'an) describes Him 
[reading yasifuhu for yüsifuhu] as such, it is 
necessary to adhere to this view, unless a rational 
indication made it impossible to apply [reading 
itlaquhu for «0/21 J [this attribute] to Him, when 
it would be necessary to interpret [the scriptural 
evidence metaphorically]. 


This passage reflects al-Hilli's general hesitation to 
explain what he meant by God's being perceiving. Among the 
earlier Mu°tazilites, the following two views were most 
favoured which he summarizes: 


Abü Hashim and his followers maintained that the 
meaning of God's being perceiving is that it is not 
impossible for Him to perceive the perceivable 
whenever it exists. Likewise, God is eternally 
described as being capable of hearing (samiC) and 
capable of seeing (basir). He made perception a 
matter additional to knowledge. 

The Baghdadis explained it as meaning that God is 
knowing what the living among us hear 384 see. They 
denied anything in addition to this.l 


The Bahshamiyya maintained that God's capability of 
hearing and seeing is entailed by His being alive. Whenever 
a perceivable object exists the condition for perception is 
fulfilled.140 Thus, God is eternally described as capable of 
hearing and seeing  (samiC/ basir). Yet only when the 
condition for the actual perception is fulfilled, may He be 
called actually hearing and seeing (samiC/ mubsir). This 


distinction between the transitive and the intransitive 
141 


meaning of hearing and seeing originated with Abü CAI 

The Baghdadis, in contrast, reduced God's perception to 
His knowledge. To say that God is hearing (sami@) and seeing 
(basir) can only mean that He knows what man perceives 
through his senses. 142 


138manahij, 92r. 

l3?Tpig. 

140] Nisabüri, Fi l-tawhid, 562ff, 564; CAbd al-Jabbar, Mughni, 
1242. YW =P 

N 


14 Al-Ash^ari, Magalat, 176. 
2тЬіа., 168, 175; al-Baghdadi, Farq, 166, 181; idem, Usül 
al-din, 96; Manakdim, 168; see also McDermott, 145. 


199 


The school of Abi l-Husayn al-Basri was divided on this 


issue. Abi l-Husayn himself is usually reported to have 
supported the school of Baghdad.!43 The reliability of these 
reports is not certain. He had put forward an argument 
supporting the view of the Baghdadis which appeared to 
invalidate the position of the Basrans.144 He refrained, 
however, from explicitly stating his support for the view of 
the Baghdadis.145 

Although Ibn al-Malahimi accepted Abū  l-Husayn's 
objection to the Basran view, he ultimately supported the 
Basran position.146 


In most of his works, al 


Hilli surveyed the arguments of 
both positions refuting them all.147 He refrained from stating 
his own preference while asserting that the only safe 
indication for God's being perceiving is scriptural 
evidence.148 only in his MaCärij, he states that the reduction 


of God's perception to His knowledge is the most acceptable 


explanation.149 


Al-Hilli followed al-Razi in his cautious approach in 
this question. The latter maintained that God must be said 
to be hearing and seeing because these are attributes of 
perfection (sifat al-kamäl) while their opposites would be 
attributes of deficiency (sifat al-nugsän). He further 
referred to scriptural evidence. Yet he acknowledged that 


143Е.9. al-Razi, Muhasgal, 248; Mitham al-Bahrani, 90; al-Hilli, 
Nahj al-mustarshidin; 205; idem, Taslik, 52v; al-Miqdad; 206. 
Al-Muhalli (66v), in contrast, reports that Abū 1-Husayn, 
like "Ibn al-Malahimi, supported the position of the 
Pghshamiyya. _ м 
1451P" al-Malahini, Fa'ig, 19r; idem, MuCtamad, 215. 
Ibn al-Malähimi, Fa'iq, 19r. See also al-Razi, ICtigadat, 42, 
where he states that Abi 1-Нивауп was undecided on this 
ue. 
Heg ig, 19r-v; MuCtamad, 212ff, esp.217ff. For the views of 
Abū I-Husayn and Ibn al-Malahimi, see also Taqi al-Din, 
196-7; W.Madelung, "The Theology of al-Zamakhshari," in Actas 
XII Congresso de la U.E.A.I. (Madrid, 1986), 490-1. 
iagManahij, 92r; Nahj al-mustarshidin, 205-6; Taslik, 53r. 
Ibid., 53r. 
149yaCärij, 118г. 
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this is valid only as long as there is no definite proof that 
God cannot literally be said to be hearing and seeing. He 
states: 


Concerning the clarification that God is described 
by hearing and seeing. 

The proof for this is that hearing and seeing 
belong to the attributes of perfection while their 
opposites belong to the attributes of deficiency. 
Moreover, the Qur'an affirms them for God. Since 
there are numergus passages reporting [these 
attributes for God], they must be asserted for God, 
unless the opponents put forth a proof that the 
reality of these two states is conditional on a 
condition whose realization is impossible in 
regard to God. In that case it would be neggssary 
to interpret [these verses metaphorically]. 


Like al-Hilli, al-Razi went on to refute the arguments 
of both those who affirm hearing and seeing as separate 
attributes to God!51 and those who deny this.152 

It is most likely that al-Hilli's argument that God is 
hearing and seeing on scriptural grounds, and that nothing 
from the point of view of reason stands against this is 


directly based on al-Räzi's ArbaCin or another work by him. 


150, paca 0 

ArbaCin, 170. 
15ltpid., 170ff. 
152тьја., 172ff. 
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6.God as Willing 


Al-Billi and al-Ràzi disagreed about the nature of God's 
will. 

In accordance with his determinism, al-Räzi held that 
God's will is an essential attribute. God is qualified by an 
eternal will (iräda qadima).153 Through His eternal will, God 
has predestined everything that happens. Therefore, nothing 
сап occur that He did not eternally wish to happen.!54 


Al-Hilli, following the Mu°tazilite tradition,!55 denied 
that God has determined things eternally and that He wills 
through an eternal will. However, although the Mu°tazilites 
were united in their opposition to determinism, they 
disagreed among themselves about the nature of God's being 
willing. Al-Hilli identified God's will with His motive 
[ 
benefit His creation and is free from any evil aspects, this 


1) for an act. Whenever God knows that an act would 


knowledge is His motive to perform this act. Will has no 
meaning beyond this motive in regard to God.156 


Here, al-Hilli disagreed with those Mu°tazilites who 
considered God's will as a separate attribute of act which is 
additional to His knowledge of the beneficial nature of the 
act. He summarizes the various views on the nature of God's 
being willing: 


Although the Muslims agree that God must be 
described as willing, they disagree about [the 
nature of God's] will. A group of theologians 
maintained that “will 8 an expression for the 
motive [for the act] which consists in the 
knowledge of the benefit of an act; and that 
disapproval is an expression for the deterrent 
[from the act] which consists in the 


153arbaCin, 153-4; MaCälin, 58-9. 

l54Arba in, 244ff; MaTalim, 89-90. 

155An exception was Bishr b. MuCtamir who maintained that God's 

willing is an attribute of essence as well as act. See 

gigashlari, Magalat, 190; “Abd al-Jabbär, Mughni, 6/2:3. 
Manähij, 91v; Asrar, 223v; Taslik, 3lv. 


202 


knowledge of the harmfulness of the act. 
Abū 1-Нивауп al-Basri held that will and 
disapproval consist, of knowledge [of the benefit 
and harm of the act] in regard to God, but they are 
additional in regard to us [nen]. 

The majority of the Mu@tazilites and the Ash°arites 
affirmed that [will] is additional [to knowledge] 
in regard to us and to God....Al-Ka°bi maintained 
that God's will for His own acts means that He 
knows them. [His will] in regard to our acts 
[reading afCäligä for af^a haj means that He 
commands them. 


By the majority of Mutazilite theologians who 
maintained that God's will is additional to His motive, 
al-Hilli meant the school of Basra prior to Abū 1-Husayn 
al-Bagri. He presents their position and refutes it: 


The third investigation about God's being willing 
by virtue of His essence (li-dhatihi). The two 
Jubbatis held that God is knowing through a 
temporal will (іғада haditha) which does not 
inhere in a substrate (1 mahall)....[This is 
false] because the subsistence of'a will by itself 
(qiyäm al-irada bi-dhatiha) is not reasonable, and 
because its occurrence would require qagther will. 
This would lead to an endless regress. 


The position of the Basran Mu°tazilites originated with 
Abū l-Hudhayl.159 не denied that God's will to create a thing 
can be identified with His creation of it.160 Rather, God's 
will of a thing together with the creative imperative "be" 
(kun) addressed to it constitute His сгеабіоп.161 God's will of 
the acts of others cannot be identified with His command of 
them.162 This affirmation of a temporal divine attribute of 
will raised the question of its origin and locus. 


157масаніј 117r; see also Taslik; 52r-v. 


Nahj al-mustarshidin, 218. 
159por Abū l-Hudhayl's view on God's will, see generally 
Madelung, Al-Qasim ibn Ibrahim, 165; Frank, "Attributes," 
494ff. It is noteworthy that later writers usually mention 
Abü l-Hudhayl among those theologians who denied that God's 
will has a specific reality of its own; see e.g. Ibn 
al-Malahimi, MuCtamad, 240; idem, Fā'iq, 22r; Taqi al-Din, 
202; al-Jurjäni, 57. Ibn al-Malahimi seems to be the first 
gggrce which attributes this view Ёо Abū l-Hudhayl. 

Al-Ash^ari, Magalät, 189, 364. 
l6lypid., 190, 363, 510; also ibid.,363, 366 where creation 
{hala) is defined as gawl and irada. 

Ibid., 510. 
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Abi l-Hudhayl maintained that God is willing through a will 
which is created in a metaphoric sense (fi 1-пајаг).163 py this 
he presumably meant that if it were created, its creation 


would require another will. This would lead to an endless 
regress. He further stipulated that this will is in no place 
(14 fi пакап).164 with this, he attempted to avoid a conflict 
between his notion of God's temporal will and the common 
doctrine that nothing temporal may  inhere in God. 
Abū 1-Hudhayl's view was shared by Abū Ca11.165 

Abū Hashim followed Abū 1-Hudhayl and Abū “Alī in 
holding that God wills in a manner comparable to man.166 Thus, 
His attribute of willing is a separate attribute of act.167 
Since nothing may inhere in God he, like his predecesors, 
stipulated that His will subsists in no substrate 
(18 fi mahal1).168 


The assertion of accidents which do not inhere in a 
substrate was one of the peculiarities of the theology of the 
Basrans prior to Abü l-Husayn al-Basri. The latter denied the 
Possibility of this.169 aj-Hilli followed him in this regard.170 

In another respect, too, al-Hilli followed the doctrine 
Of the school of Abü l-Husayn al-Basri concerning God's will. 
They identified God's will and disapproval with His motives 
and deterrents. His knowledge that an act is beneficial 
constitutes His motive to perform it and His knowledge that 


an act is harmful constitutes His deterrent from performing 
it.171 
it. 


3rbid., 366, 189. 

164тьза., 190, 363; al-Baghdadi, Рага, 127; al-Shahrastäni, 
lal, 1:51, 53; see also “Abd al-Jabb: „ Mughni, 6/2:4 where 

Ibn CAyyash is quoted asserting that Jafar b. Harb 

ATE) this zen T k 
Al-Ash ari, Magälät, 510. 

166мапакаїт, 434. 

16сАЬ4 al-Jabbar, Mughni, 6/2:140ff. 
Ibid., 6/2:149ff. 

lS?rbn al-Malähimi, MuCtamad, 133-4 

70Manähij, 889; Nahj al-mustarshidin, 91. 

171Tbn al-Malahimi, MuCtamad, 240; Тад? al-Din, 203; al-Muhalii, 

150v; Mitham al-Bahrani, 88. ^ 
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In his presentation of the view of Abü 1-Qasim 
al-Kabi and his school, al-Hilli correctly stated that they 
held that God's will in regard to man's acts consists in His 
command. Yet when he presented their view on God's will of 
His acts as virtually identical with the position of 
Abū l-Husayn al-Basri, both reducing it to His knowledge of 
His acts, al-Hilli was mistaken. The Baghdadis rather 
reduced His will for His own acts to His creation of them.172 
With this wrong presentation, al-Hilli followed the usage of 
a number of earlier writers who maintained that Abü l-Husayn 
followed а1-Ка©Ьї in his notion of the nature of God's will.!73 


The basis for the Baghdadi position was laid by 


al-Nazzàm.!7^ In his doctrine, God's attribute of will 


virtually disappears as he identified it with three different 
meanings.!75 with regard to His own acts, God's will is 
identical with their creation.176 with regard to the acts of 
His servants, His will is identical with His command (amr).177 
God may also be said to will an event in the future such as 


172Mānakdīm, 434; al-Ash Pari, Magälät, 191, 509; al-Baghdadi, 

‚ 181-2; al-Shahrastani, Milal, 1:55, 78. 

Taqi al-Din, 202; al-Jurjani, 57; al-Räzi, ArbaCin, 147; 
idem, Matalib, 3:179. In his article "L'attribut divin 
d'irada (volonté) d'apres une source inexploité," Studia 
Islamica 31 (1970):257-268, G.Vajda offered a translation of 
a passage on God's will from an anonymous AshCarite fragment, 
preserved as MS 1259 in the Bibliotheque Nationale (see 
Vajda and Sauvan, 3:131). This fragment is undoubtedly a 
portion of al-Razi's Matalib al-Caliyya; see Matalib, 
3:173-182, for the text' which corresponds to Và 
tsgnslation. _ 

‘Al-Shahrastani, Milal, 1:55. For his view on God's will, see 
generally al-Ash^ari, Magalat, 190-1, 365, 509-10; Mänakdim, 
434; abd al-Jabbàr,  Mughni, 6/2, 3-4; also Madelung, 
Al-Qäsim ibn Ibrahim, 165-6; J.van Ess, "Göttliche Allmacht 
im Zerrbild menschlicher Sprache," Mélanges de l'Université 
$gánt-Joseph 49 (1975-6):670-1. 

It is noteworthy that al-Nazzam usually avoids the term iräda 
employing the term al-wasf bi^annahu murid instead; see e.g. 
glgsh ari, Magalat, 190-1, 509-10. 

Ibid., 190-1, 365, 509-10. 
177тъіа. 
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the day of resurrection. In this case, al-Nazzän identified 


His will with His deciding (häkim) the event and announcing 
178 
it. 


Al-Hilli mentioned a disagreement among the Mu°tazilite 
theologians about man's мі11.179 Is it identical with his 
motives for the act or does it have a meaning beyond these? 

This question did not pose itself for the Bahshamiyya 
who upheld a separate attribute of will in man in the context 
Of their theory of states. The followers of the school of 
Abü l-Husayn, however, disagreed among themselves about this 
point. Abi 1-Нивауп allowed the existence of a will in 
addition to the motive for the act in man.180 once man has the 
motive for a certain act, he develops a wish (talab/ 
mutälaba) for it. This wish, which is possible only for a 
corporeal being with appetites but not for God, is called by 
Abū 1-Husayn "will".181 Ibn а1-ма1а) 
master in rejecting the reality of will even in man. In his 
opinion, will and disinclination can be reduced with regard 


imi disagreed with his 


to both man and God to the motives for, and deterrents from, 
the act.182 

Al-Hilli followed the view of Abi l-Husayn al-Bagri. 
Once man has the motive for an act, he develops an 
inclination (mayl) toward the act which differs from his 
motive.183 AI-Räzi developed a concept of man's will for his 


acts which bears great resemblance to Abū l-Husayn al-Basri's 
and al-Hilli's position.184 


1807pn  al-Malahimi, Mu°tamad, 240; idem, Fā'ig, 22r; 
Tayi al-Din, 203; al-Muhalli, 150v. 
giIbn al-Malähimt, MuCtamad, 240. 
dó Ibid., 249; idem, Färig, 22r 
pasee supra, p.127-8. 

1845ее supra, p.133. 


+ 249. 
see also al-Muhalli, 150v. 
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CHAPTER VI 
PASSING AWAY (FANA') AND RESTORATION (1©АрА) 


1.God's Obligation to Restore Man to Life 


Al-Hilli and al-Räzi agreed that God will restore men 
after having caused their passing away. However, they 
disagreed whether God is obliged to do so or not. 

In view of his notion of divine justice, 
al-Hilli supported the position that God is obliged to 
restore men. He comments on Nasir al-Din al-Tüsi's 
argumentation with which he fully agreed: 


The author [Nasir al-Din] argued for the absolutely 
obligatory nature of the restoration from two 
aspects. First, God promised reward and threatened 
punishment, while the death of the morally obliged 
is witnessed. Thus, their return is necessary in 
order for His promise and threat to be fulfilled. 
Secondly, God has morally obliged [men] and 
inflicted pain and this requires reward (fhawab) 
and compensation (Ciwad). Otherwise, God would be 
oppressive, but God is exalted far above this. We 
have already clarified His wisdom, and there is no 
doubt that reward and compensation will reach the 
morally obliged in the hereafter because of their 
negation in this world. 


He stipulated further that the restoration of the 
following groups is incumbent upon God: 


The restoration of the morally obliged who deserve 
compensation (Ciwad) either from God or from 
somebody else, or from whom another being deserves 
compensation, is known by reason to be obligatory. 
As for the first category, this is because of the 
negation of injustice on His part. As for the 
second, this is because God is obliged to establish 


justice (intisäf). As for the third, the same 
principle] applies. The restoration of the 
lkashf  al-murad, 320; see also Manähij, 103r; Nah} 


al-mustarshidin, 407. For the identical Mu^tazilite arguments 
that God is obliged to restore men to life, see Taqi al-Din, 
322; Abū Muhammad b. Mattawayh,  al-Tadhkira fi ahkam 
al-jawahir wa-l-aCrad (edited by Sami Nasr Lutf and Faysal 
Badir “awn. Silsilat nafā'is al-fikr al-islämi,' no.l. Cairo: 
Dar al-thagäfa, 1975), 244-5; also al-Razi, Tafsir, vol.9, 
pt.17:20£f. 
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infidels and of the children of the believers is 
obligatory [only] because of scriptural evidence 
since there is ño disagreement among the Muslims 
about this] while no rational proof points to 
their restoration. The restoration of someone who 
deserves reward is rationally obligatory because of 
the necessity that he receive what he deserves. 
Moreover, scriptural evidence also points to this. 
The restoration of [living beings] other than these 
is not obligatory.? 


With this classification, al 
3 


illi was in agreement with 


his Mutazilite predecessors. 


Al-Razi, as an Ash^arite, denied in principle that God 
is subject to any obligation. However, when he argued that 
restoration will actually take place, he not only resorted to 
the traditional scriptural evidence? and to consensus,) but 
he also added two rational proofs based on principles which 
do not easily agree with his traditional AshCarite position. 
In his first proof, he ascribed to man's life in this world 
the purpose of gaining reward in the hereafter. If this were 
not the case, life in this world would be futile (Sabath) and 
foolish (safah). He states: 


We see in this world people who obey, people who 
disobey, people who do good, and people who do 
evil. We moreover see that the obedient dies 
without any reward reaching him in this world, 
while the disobedient dies without any punishment. 
If there were no congregation  (hashr) and 
restoration (nashr), when the good person receives 
his reward and the evildoer his punishment, this 
worldly life would be futile, nay folly. 


This argument implies that God created the world for 
man's benefit and that He is obliged to bring about 
congregation and restoration. Both principles are in conflict 


JMan&hij, 103v; see also Nahj al-mustarshidin, 407; Taslik, 
7v-78r. 

E.g. Ibn al-Malahimi, Fa'iq, 222r-v; Ibn Mattawayh, MajmüC, 
:310-1; CAbd al-Jabbar, Mughni, 11:464ff. 

Tafsir, vol.l, pt.2:134; vol.9, pt.17:29, 32; vol.13, 
pt.26:113; vol.15, pt.29:22; Ishära, 63v-64r. For earlier 
Ash°arite references to scriptural evidence, see Ibn Fürak, 
45; al-Baghdadi, Usül al-din, 237. 

Ishära, 63v-64r; see also al-Baghdadi, Usül a 
gqually referred to consensus. 

ArbaCin, 293-4. 


lin, 232, who 
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with with al-Räzi's view of God's relation towards His 
creation. It also implies that the moral quality of man's 
acts is the cause for his fate in the hereafter. As will be 
seen in the discussion on reward and punishment, this 
principle also does not agree with al-Razi's Ash°arite 
position. 

In his second argument, he argued further on the basis 
of non-Ash©arite principles. He stated that God created man 
for the purpose of his comfort (raha) and pleasure (ladhdha). 
This purpose cannot be reached in this world since there 
exists no real pleasure. Pleasure in this world is only the 
repulsion of harm (да#С al-darar). Therefore, he concluded, 
God will cause man's restoration in the hereafter so that he 
may experience real pleasure. If this were not the case, it 
would contradict God's description as beneficent (muhsin), 
as compassionate (rahim) and as self-sufficient (ghani). He 
states: 

God created creation either for comfort or hardship 

(taCab) and pain or neither for comfort nor for 

hardship. It is not permissible that He created 

them for hardship and pain since this is not 
appropriate for the Beneficent, the Compassionate, 

the Self-sufficient who does not need the creation. 

Likewise it is not permissible to say that He 

created them neither for [their] comfort nor for 

hardship and pain because this was the case when 
they were non-existent. This indicates that He 
created them only for their comfort. Then we say 
that this comfort occurs either in this world, 
because what man assumes [to be] pleasure in this 
world is not pleasure but rather the repulsion of 

harm. Eating, for instance, is not really a 

pleasure but rather the repulsion of the pain of 

hunger....Since it has been established that the 
living being has been created for the purpose of 
pleasure and comfort and that this does not occur 

in this world, it must inevitably be affirmed that 

there exists another world after this in which this 


purpose will be accomplished. This is the 
hereafter. 


7tbid., 294-5. 
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Like in the first proof, al-Räzi's assertion that God 


created men for their comfort and pleasure and that He 


is 
obliged to ensure that they will 


receive this, contradicts 
his Ash°arite notion that God does not act for a purpose but 
by His arbitrary will. 
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2.The Nature of Passing Away and Restoration 


Discussing the nature of passing away, 
al-Hilli presents two contrasting views and indicates his own 
choice: 


Abū Hashim and his followers affirmed that the 
passing away is an entitative determinant (maCnä). 
The remaining [theologians] denied this; and this 
is the truth. They [i.e. “the Bahshamiyya] argued 
that the atoms endure while non-existence is 
possible for them. This is not possible except with 
the affirmation of the [accident of] passing away 
(fana')....As for [the stipulation that] this 
requires the affirmation of fan accident ofj 
passing away, [this is so] becausé the annihilation 
(ifdam) occurs either because of the essence [of 
the thing which passes away]. This is impossible, 
Or it is due to an agent. This is [likewise 
impossible because the effectiveness (ta'thir) [55 
an agent] is for production (ijad) not for 
annihilation (i@dän), since effectiveness means the 
production of an effect (ijäd al-athar). Or it 
results from the occurrence of the opposite which 
is the [accident of] passing away....As for the 
ancients ` (awa'il), “since they maintained that 
production and annihilation may equally be 
dependent on the effector, they are not bound by 
this impossibility [i.e. of non-existence being 
caused directly by ah agent]....The truth is the 
position of the ancients. 


As indicated in this passage, the position of the 
Bahshamiyya was an attempt to assert the possibility of 
Passing away without infringing two other vital notions of 


the school. 
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One of these was that all atoms (jawahir)? and most 
accidents (aCräd)10 endure by themselves. Here they disagreed 
with the Baghdadis who maintained that accidents last only 
for one instance so that they always need to be recreated.!l 
Passing away simply consists, according to this latter view, 
in the failure of God to recreate the accidents.!? the 
Bahshamiyya had to find a different solution. The second 
notion which they had to take into consideration was that an 
agent may effect only production (ijad) but not annihilation 
(Саат). This also applies to God. Thus, He can undo 
something only through the creation of its орровібе.13 The 
solution of the Bahshamiyya, therefore, was that God causes 
the passing away of the atoms through the creation of a 
single accident of passing away (fana'). This accident is the 


opposite of all atoms and, thus, is capable of annihilating 


PIbn Mattawayh, Tadhkira, 212; idem, MajmüC, 2:288ff; Abd 
qj Jabbar, Mu. 

The Basran MuCtazilites considered the following types of 
accidents as stable: colours (alwan), tastes (tu üm), smells 


(rawa'ih), hotness (harära), coldness (buruda), wetness 
(rutubaJ, dryness (yubusa), life (hayat), and composition 
(ta'lif); see Ibn Mattawayh, Tadhkira, 41. The following 


accidents were not considered as enduring: pains (alam), joys 
(ladhdhat) (ibid., 326-7), voices (aswat) (ibid., 335), and 
pressure. (iStimad) (ibid., 554-6). 

Al-AshCari, Magälät, 358, 367; Ibn al-Mattawayh, Majmü°, 
2:290; Taqi al-Din, 289; al-Baghdadi, Usül al-din, 231; see 
{во Рїпев, 24. 

Taqi al-Din, 289. Underlying this notion was the Baghdadi 
view that an atom must necessarily have an accident of every 
genus of accidents that it is capable of having (Frank, 
Beings, 94). When God therefore fails to recreate an 
qgcident, the atom necessarily passes away. 

Ibn Mattawayh, Tadhkira, 212, 215-6; idem, MajmüC, 2:293ff; 
“abd al-Jabbar, Mughni, 11:442-3. 
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any atom.14 It must itself be existent (mawjüd),1d but it 
fi mahall).16 Furthermore it 


cannot inhere in a substrate (1 
does not endure.17 

This theory provoked much criticism among opponents and 
later Mu°tazilites. The AshCarites correctly objected that 
Once God creates the accident of passing away all atoms are 
annihilated. He is therefore unable to cause the annihilation 
of only some of the atoms.!Ó The followers of the school of 
14тьп Mattawayh, Tadhkira, 231ff; idem, Majmü?, 
al-Jabbär, Mughni, 11:444; also al-Baghdadi, Farq, 
Usül al-din, 231; al-Ghazali, Ti 


point. From al-Tüsi's available works, this can not be 
ygrified; see e.g. his "Mugaddima," 187-8. 

Ibn Mattawayh, Tadhkira, 219. 
16тьіа., 218ff. This condition was introduced by Abū l-Hudhayl 
who described passing away (fanà') as God's will of it 
together with His uttering of the command "pass away". 
Endurance and passing away, he held, do not subsist in a 
place (19 fi makan). For his position, see al-Ash^ari, 
Magalat, 366-7. Ibn  Mattawayh, Tadhkira, 217-8, 243; 
Jaqi al-Din, 290. 

Ibn Mattawayh, Tadhkira, 224-5. Most of the points of this 
concept had been introduced already by Abū Ali. However, 
Abi Hashim disagreed with his father on a number of points. 
In his earlier works, Abū “Ali is reported to have maintained 
that there are different types of passing away each of which 
causes the annihilation of only the corresponding type of 
atoms. In a later version of his Nagd al-taj, he is reported 
to have revised his position, stating that only one passing 
away is required for all atoms (see Ibn Mattawayh, Tadhkira, 
231; also Gimaret, "Matériaux," 292). Abū CAli further 
maintained that it is reason which indicates that the atons 
will in fact pass away. Abü Hashim and his followers 
disagreed. If it were not for scriptural evidence, there 
would be no indication that the passing away will actually 
occur (see Ibn Mattawayh, Tadhkira, 209; Taqi al-Din, 289). 
Abū CAli further rejected on principle that anything which 
does not subsist in a ‘substrate may be defined as an 
accident. Thus he refrained from classifying passing away as 
an accident. Abi Hashim and his school admitted a category of 
accidents which do not inhere in a substrate (see Ibn 
Mattawayh, Tadhkira, 218). For the different categories of 
accidents in relation to the substrate according to the 
pjhshamiyya, see ibid., 36. 

Abū 1-Qasim al-Angari, Sharh al-irshad (MS Princeton 
University Library, ELS 634), 131 idem, al-Ghunya fi usül 
al-din (MS III Ahmet 1916), 94r; al-Juwayni, Irshad, 140; 
al 1 fi ikhtisär al-shamil (by an unknown author. MS III 
Ahmet 1322), 73v-74r. Before having revised his position that 
there are different types of passing away each of which 
causes the annihilation of only the corresponding type of 
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Abii l-Husayn al-Basri and the AshCarites also objected to the 


idea that the accident of passing away does not inhere in a 
substrate. It is one of the peculiarities of the Bahshamiyya 
that they allowed that certain accidents do not inhere in a 
substrate.19 

The second position mentioned by al-Hilli, which he 
approved, is founded on the philosophers’ view that a 
contingent matter requires an effector because of its 
contingency and not merely for its occurrence.29 It is defined 
as contingent by virtue of itself (mumkin li-dhatihi) 
regardless of whether it exists or not. Thus, having gained 
existence it is still essentially contingent by itself. No 
essentially contingent existent may endure by itself. Rather 
it depends on its effector even when it exists.?! In relation 
to the capability of its effector, the choosing agent, 
existence and non-existence of the effect are equally 
possible. He may therefore choose either to undo the effect 
or to cause its endurance.?? since God is in al-Hilli's view a 
Choosing agent, He may undo the world through a direct act if 


He wishes to do so.23 


atoms (see supra, p.213 n.17), Abū CAli held that God can 
choose to annihilate only some atoms; see Gimaret, 
iyat6riaux," 292; Ibn al-Mattawayh, Tadhkira, 231. 
see e.g Ibn al-Malahimi, MuCtamad, 133-4; al-Hilli, Manähij, 
ggv; idem, Nahi al-mustarshidin, 91; al-Baghdadi, Farq, 197. 
25-9. Ibn Sina, Najat, 249-50. 

lasrár, 205r, 212v; Manahij, 79r, 88v; Nahj al-mustarshidin, 
164; Nihayat al-maram, 48v. See also Ibn al-Malahimi, Fa'ig, 
218r, 225r-226v, where the author attacked this view while 
defending the traditional MuCtazilite position that existing 
things exist by virtue of themselves and do not require an 
gffector. 

Manahij, 84v. 
?3ppid., 88v; MaCärij, 129r; Taslik, 76r. 
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This possibility was rejected by most of his Mu°tazilite 
predecessors, who maintained that an effector is required 
only in order to produce things.24 once it exists, it endures 
by itself.25 

Having adopted the philosophers' concept of endurance 
and annihilation, al-Hilli disagreed, however, with their 
doctrine of the eternity of the world. In their view, since 
God is a necessitating agent, it is impermissible that He may 
undo any of His effects. If He were to annihilate His 
creation, the motive to annihilate would be substituted for 
the motive to create. Yet God is eternal and acts only in 
accordance with His perfect essence which is not subject to 
any change. It is, thus, impossible that He may undo at some 
time what He effected at another time. Therefore, the world, 
like God, must be eternal.2Ó Al-Hilli envisaged God as а 
choosing agent who acts on the basis of His motives arising 
from His knowledge of the beneficial results of His acts for 
His creation. He therefore allowed that God may annihilate 


His creation if He has the motive for doing во.27 


However, when discussing the nature of restoration, he 


denied that the non-existent may be restored. He states: 


p exception was Abū l-Husayn al-Khayyat who maintained that 
the passing аңар of thé world occurs through its direct 
nullification (i°dan) by God (see Ibn Mattawayh, Tadhkira, 
212; Ibn al-Maldhimi, Раад, 217v; Taqi al-Din, 290; а]-8821, 
Tafsir, vol.15, pt.30:53). According to Ibn Mattawayh 
(Tadhkira, 212), the same position was held by Abū 1-Hafs 
al-Khallal al-Basri (d. 377/987). Ibn al-Malahimi ` in 
principle approved al-Khayyat's explanation but eventually 
rejected it since no scriptural or rational proof indicates 
that God would do so; see Еа'ід, 218v, 219v; see also 
Jaai al-Din, 290. 
Ibn al-Malahimi, Fa'ig, 218r, 226r. 

26n1-Ghazali,' Tahafut, 84ff; Ibn al-Malähimi, Fa'ig, 225rff. 
27мапаһіј, 103r; MaCärij, 129r; Taslik, 76r-v; Nahj 
al-mustarshidin, 396. 
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The second investigation about the restoration of 
the non-existent (iCädat al-maCdün). People 


disagreed about this. The critical. investigators 
(muhaqqiqün) denied fits possibility] while others 
affirmed it. The former argued that of whatever 
passes into non-existence, no identity (huwiyya) 
remains. Thus, it is not possible to affirm its 
contingency. Moreover, if it were to be restored it 
would have to be restored together with its time 
i.e. of the initial creation]. It therefore would 
е at the same time initiated and restored. 
(Moreover, if it were to exist after its 
restoration] it could not be distinguished from 
its like if it existed....We investigated the 
arguments of both groups in the Kitab al-nihäya. 
The reliable view is that fhe first position must 
be considered as necessary. 


He shared these arguments with the philosophers and with 
Ibn al-Malähimi, who also denied that the non-existent may be 
restored.29 

Ibn al-Malähimi rejected the possibility of the 
restoration of the non-existent? because, following 
Abū l-Husayn al-Basri, he repudiated the position of the 
Bahshamiyya that a non-existent is a thing prior to its 
existence. The latter maintained that an essence (dhat) 
together with the attribute of essence attached to it has a 
reality prior to existence. Thus, an essence which passed 
into non-existence is still real (thäbit).?l Ibn al-Malahini, 
in contrast, held that if God let any bodies pass into 
non-existence their individual essences would likewise cease 
to be. In this case, it would be impossible for the 
individual bodies to be restored.?? any bodies which He would 
create at the restoration could merely be similar to the 
individual bodies of this world.33 This, however, is 
inconceivable since the restored person who receives reward, 
compensation or punishment in the hereafter must be identical 


tbid.; 393; see also Tash al-magäsid, 23ff; Asrär, 173v-174r; 

nāhij, 103r-v. 

For the arguments of the philosophers, see al-Jurjani, 246ff. 

Fa'iq, 217rff, 224rff. Al-Hilli ascribed this view already to 

Abu l-Husayn al-Basri (MaCärij, 129r). Ibn al-Malähini does 

gt report Abū l-Husayn's position on this issue. 
"Non-Existent," 204-8. 

224r; also Taqi al-Din, 324-5. 

224r; also al-Hilli, MaCarij, 129r. 


30, 
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with the person in this world who deserves them. Otherwise, 
restoration, punishment, compensation and reward would be 
unjust on the part of God.34 

For the Bahshamiyya, this problem did not arise. When 
they asserted that by the accident of passing away the 
existence of the bodies will be nullified, it was still 
possible for God to restore the former individual bodies, 
since their essence together with the attribute of essence 
would not vanish with the passing away of their existence.35 
Thus, they defined the restoration of the bodies as a second 
initial creation by God, comparable to His first one.36 

Ibn al-Malahimi's solution was that bodies do not really 
pass into non-existence. Rather, they die and their parts 
(ajz8') become dispersed (tafarrug).37 At the time of the 


34p5tig, 224r-225v. 
357Taqi al-Din presents the Basran position as follows (329-30): 
"Then they maintain that these atoms pass away into 
non-existence. Non-existence means for them only that [the 
atoms] are no longer characterized by the attribute of 
existence while the reality of [their] essence (haqiqat 
al-dhat) remains since it [i.e. the atom] is described by its 
essential attribute. Then it is restoréd to existence. This 
restored existence is different from the existence it had 
before. Then it receives the recompense it deserves." See 
{во Ibn al-malahini, Fa'iq, 224v; al-Jurjáni, 244. 
cAbd al-Jabbar, Mughni, 11:456ff; Ibn Mattawayh, Tadhkira, 
237. The Basrans maintained that a thing must fulfil certain 
conditions for its restoration to be possible. Ibn Mattawayh 
enumerates these conditions (Majmü?, 2:305): "That for which 
it às proper to be restored must be[long to the category of 
the] enduring (bagi), it must be [the product of] an act of 
God to the exclusion of anybody else, and it must have been 
[produced by] an initial act (mubtada'). If these three 
Conditions ате fulfilled, the restoration of the entity is 
ossible, regardless of whether it belongs to the type (jins) 
of act] of which men are capable or it does not belong to 
that tyPe but the Eternal one has specific power over it." In 
contrast, Abi CAli had held that God may not restore anything 
which belongs to the category of what is subject to man's 
capacity (Ibn Mattawayh, МајтіС, 2:305; idem, Tadhkira, 238, 
Taqi al-Din, 322). 

, 217v, 220v, 221r, 224r; see also Taqi al-Din, 325, 
; al-Jurjani, 244. 
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restoration, God reunites these parts so that the individual 


bodies which existed before will again exist.38 This view, Ibn 
al-Malähimi states, was backed by al-Jahiz.?? 

Confronted with objections of the philosophers that the 
physical parts of a living being are subject to constant 
change and therefore cannot constitute its individual 
personality, Ibn al-Malahimi defined his notion of a living 
being. It consists of basic parts which remain without 
modification during the whole life. These constitute the 
individual. Changes occur only in the additional parts which 
do not constitute the individual. The restoration applies 
therefore only to the basic parts.40 


Al-Hilli closely followed Ibn al-Malahini in his view of 
passing away and restoration. He agreed with him that a 
living being consists of basic parts (ajzä! asliyya) which 
are not subject to change and additional parts which are. 
When it dies its parts are dispersed. At the time of its 
restoration, God reassembles only the basic parts of the 
living being. Having adopted Ibn al-Malahimi's concept of 
man, al-Hilli argued against the view of the philosophers and 
some theologians that man consists of a body and a rational 
soul (nafs nätiga).?l This does not prevent him from dealing 
theoretically with restoration on the assumption that man 
consists of a soul and a body. In this case, the body would 
indeed pass into non-existence. After the restoration, the 
soul which did not pass into non-existence would be united 
with a different body. He states: 


The author [i.e. al-Hilli] adheres to this position 
[i.e. of Ibn al-Maláhimi]. And since the prophets 
consistently agreed upon restoration (iCäda), which 
in literal meaning is applied to the production of 
something which was deprived of the attribute of 
existence and metaphorically is applied to 
something else, it is necessary to turn this word 


Pa'iq, 221r, 224r. 
Ibid., 217r; for al-Jahiz' position, see also Abü Muhammad 
hwa 


38; 
39 


CAli b. Ahmad b. Hazm, al-Fisal fi l-milal w 


yazl-nihal (Beirut, 1405/1985), 2. 
Fa'iq, 223r-224r. 

#lasrar, 154r; MaCarij, 128r; Nahj al-mustarshidin, 387; 
Taslik, 45v. 
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to its metaphoric meaning, This means either the 

reassembling of the parts fof the body] after their 

dispersal if we adhere to the view that man 

consists of the basic parts in this body. Or it 

means the restoration of the soul to a different 

body after the passing away of the first body, on 

the assumption that we adhere to [the view phat man 

consists of a body and] the rational soul.* 

Like al-Hilli, al-Räzi allowed that God may annihilate 
the world through a direct act.43 He argued accordingly that a 
contingent requires an effector either to exist or not to 
exist; by virtue of itself, existence and non-existence of a 
contingent are equally possible. The effectiveness of an 
agent which is related to its contingency may thus either 
create or undo something. Here, he was at variance with the 
position of the earlier Ash°arites who denied that an agent 
may undo something. ? Like al-Hilli, he also disagreed with 


42yaCärij, 129r. 

J3arbaCin, 279; MaCalim, 116-7. 

44Tshara, 38r; Arba^Cin, 79. On the basis of the principle that 
a contingent always requires an effector for its existence or 
non-existence, al-Razi differed with his predecessors on the 
question of endurance. This also applies to his view on the 
endurance of accidents. While the AshCarites traditionally 
maintained that accidents cannot endure by themselves (Ibn 
Fürak, 230, 237, 337;  al-Juwayni, Irshad, 139), 
al-Razi affirmed this possibility. Accidents are contingent 
(mumkin al-wujüd). If they gain existence, they endure as 
long as their effector endures. Were they to vanish at every 
moment, this would mean that they turned from contingency to 
essential impossibility by virtue of themselves (al-imtina 
al-dhati). This is impossible according to the rules of 
$gntingency; see MaCalim, 34. 

Al-Ansar 130vff; idem, Ghunya, 92v; al-Kamil 
fī ikhti hámil, 74r-v. However, being forced by the 
arguments of his opponents, al-Bagillani is reported to have 
allowed that God may annihilate the bodies through a direct 
act; see al-Kamil fi ikhtisar al-shamil, 74r; а1-Апвагї, 
Ghunya, 73v; idem, Sharh, 103r; al-Razi, Tafsir, vol.15, 
pt.30:53; for his other explanations of passing away, see 
later. Al-Ghazäli in his Tahafut (90-1) maintains that God as 
a capable agent may either produce or undo something in 
accordance with His will. On this basis he sought to defend 
the possibility of the annihilation of the world created by 
God against the philosophers. 

Al-Ashari's notion of passing away was founded on the 
assumption that nothing may last for more than one instance. 
Thus, all atoms and bodies require for their endurance an 
accident of endurance (baga') inhering in them. This accident 
similarly lasts only for one instance and, thus, is 
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the philosophers who denied that God may undo His creation. 
It is very likely that al-Hilli was directly influenced by 


constantly recreated by God. (Ibn Fürak, 238) God endures 
similarly through an attribute of endurance which lasts. 
(ibid., 237). Passing away is caused by the failure of God to 
recreate the accident of endurance. (ibid., 230, 338; 
al-Baghdadi, Usül al-din, 230; al-Ghazali, Tahafut, 88). 

Although àl-Bagillani initially agreed with al-Ash^ari's 
notion of endurance (see F.Kholeif, A Study on Fakhr al-Din 
al-Rāzī and His Controversies in Transoxania (Recherches. 
Série І: Pensée arabe et musulmane, vol.31. Beirut: Dar 
al-machreq, 1984), 105 n.6) he is reported to have rejected 
it later (see al-Kämil fi ikhtisar al-shamil, 74v; al-Ansari, 
Ghunya, 92r). His doubts arose in regard to God's etérnal 
attributes. Do they require an accident of endurance or not? 
If they require an accident of endurance this would 
contradict the view that no accident may inhere in God and 
His attributes (for the impossibility of this according to 
the AshCarites, see e.g.  al-Juwayni, Irshad, 44). 
Al-Ash Cari is reported to have held that His attributes 
endure because of His endurance. (Ibn Fürak, 43, 237, 326-7, 
337) In al-Baqillani's view, this would lead to the 
conclusion that on principle anything may endure by itself. 
(Al-Ansari, Ghunya, 92r; al-Kamil fi ikhtisär al-shanil, 74v) 
Holding on to the Ash°arite principle that accidents do not 
endure, he apparently argued that atoms do not require an 
accident of endurance but exist as long as at least one 
representative of each genus of accidents inheres in it 
(al-Ansari, Ghunya, 93v). Thus, he explained passing away as 
the withholding of any genus of accidents. (ibid.) In his 
argumentation he usually chose to say that an atom passes 
away when the genus kawn is removed in order to make his 
position valid for the Bahshamiyya (al-Ansari, Sharh, 130r-v; 
idem, Ghunya, 93v; Taqi al-Din, 289; "see also Ghazali, 
Tahafut, 88-9 where he reports this view as a position held 
by a ‘a group of AshCarites'). The latter maintained that an 
atom may exist without any accident attached to it, except 
for a kawn (see Frank, Beings, 94; also al-HillI, Manähij, 
82r; see also Kholeif, Razi, 105 n.5ff where he expresses his 
doubts about the authenticity of the attribution of this 
modified view to al-Bagillani by later authors. Especially on 
the basis of the evidence from al-Ansari's Sharh and his 
Ghunya, there does not remain serióus justification for 
doubts). There are other reports that al-Bagillàni came to 
the conclusion that there is no reason why accidents should 
not endure by themselves. On that basis he put forth a second 
explanation of passing away defining it as the direct 
annihilation of bodies by God. 

Although rejecting this last possibility, 
al-Juwayni shared al-Bagillani's modified view on endurance 
of atoms (Irshad, 140-1). Accordingly, he explained passing 
away as the withholding of any genus of accidents from the 
atom. In contrast to al-Bagillani, he did not mention the 
akwan specifically. Al-Juwayni's view may well be an 
elaboration of al-Baqillani's position. 


220 


al-Räzi in regard to these points. 


Yet, al-Hilli clearly disagreed with al-Räzi, when the 
latter affirmed that the non-existent may be restored by God. 
According to al-Räzi, God is able to recreate individuals 


even though their specific essence (d makhsüsa) was 


annihilated when they passed into non-existence. On this 
point, he was in agreement with his Ash°arite predecessors. 
They defined restoration as a totally new creation of beings 
which is comparable to their first creation. It is within 
God's omnipotence to create the individual beings a second 
time although their “essence vanished during their 
non-existence. 46 

Al-Razi presents the view of his predecessors and states 
his own argument for it: 


Our companions maintain that, when a thing passes 
into non-existence, its essence is void and it 
becomes pure negation and sheer non-existence. In 
the state of non-existence, no identity or 
specification remains of it. Despite this view they 
argued that it is not impossible in God's power to 
restore it identically. No group among the rational 
people affirm this view except our companions. The 
proof for its soundness is that when a thing 
becomes non-existent, it remains something 
feasible to exist (jä'iz al-wujüd), and God has 
poner over Uy cohtindancrexsIrcon Ehre Mel Todg by 
necessity that God has power restore it 
(Tou Tann e e EiT 


Evidently under the influence of Ibn al-Malahimi, 
al-Rāzī at the same time affirmed that God is able to reunite 
the parts of the bodies after their dispersal.48 In some of 
his works it is not clear which of the two views of the 
restoration he preferred. In his Ishara,49 however, he 
expressed his preference for the position that God disperses 
the bodies rather than annihilates the world. Confronted with 


46ai-angari, Ghunya, 213v-214r; Ibn Fürak, 55, 111, 240, 242-3; 
al-Baghdadi, Usul al-din, 233-4; al-Razi, Muhassal, 338; 
jjem, Tafsir, vol.9, pt.17:32; al-Jurjani, 244. " 7" 
Arba°in, 275; see also Ishara, 63r; Ma°alim, 116; Mubassal, 
388: Tafsir, vol.l, pt.2:136; vol.13, pt.2 
ArbaCin, | 288; Muhassal, 339; Tafsir, 


pt.2:134-5; 
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arguments of the philosophers that the parts of a living body 


are subject to infinite change and therefore cannot 
constitute its individual personality, he replied with the 
same answer as Ibn al-Malahimi. A living being consists of 
basic parts (ajzā' asliyya) which are not subject to change 
and of additional parts (ajzä' zä'ida/ ajzä' fadila) which 
may change. For the restoration, it is sufficient that God 
will reunite the basic parts of a being. Although mentioning 
some other possible answers to the philosophers' objection 
he made clear that he preferred this опе.51 It seems that he 
favoured Ibn al-Malähimi's view that the human bodies are 
merely dispersed at death and will be reassembled at the 
restoration although, unlike him and al-Hilli, he did not 
exclude the possibility of their passing into non-existence 
prior to the restoration. 


It is important to note here that al-Räzi differed from 
al-Hilli in his concept of man. Man consists in his view of a 
body and a rational soul.>? while the body passes into 
non-existence the soul remains.°? Al-Räzi did not mention the 
soul in his discussions of restoration.°4 However, since he 
generally held that the soul does not pass away, his 
indecision about the nature of the passing away and 
restoration of the body is of minor significance. 


50А вас 5 т 

ArbaCin, 291; Ishära, 63v; Tafsir, vol.13, pt.26:109-10 
SlarbaCin, 291; Ma alim, 118 s 
52MaCalim, 106-8; Mulakhkhas, 311r. 
S3MaCalim, 112-3. 
54See also al-Jurjani, 251 where he omits to list al-Räzi among 
those theologians who asserted the restoration of the body 
and the soul. 
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CHAPTER VII 
PROMISE AND THREAT (AL-WACD WA: 


1.Reward and Punishment 


The views upheld by al-Hilli and al-Razi in regard to 


the relation between man's acts and his reward or punishment 


in the hereafter are closely linked to their opposing 
positions in the question of God's justice. 

Al-Hilli maintained that man deserves reward and 
punishment by his acts of obedience and disobedience 
respectively. God is obliged to render to him all the 
reward and punishment he deserves for his actions unless He 
pardons him or the Prophet intercedes on his behalf. In this 
case he will not be punished.! This close link between acts 
of obedience and reward and between acts of disobedience and 
punishment is founded on the concept of man's moral 
obligation (taklif) which  al-Hilli shared with the 
MuStazilites. God puts man under such moral obligation that 
he is able to obey and to abstain from disobedience despite 
the hardship imposed by this obligation. The purpose of this 
imposition of moral obligation is to enable man to reach a 
higher degree of reward than he might otherwise achieve.? on 
this basis al-Hilli argued for the indispensible link between 
the acts of obedience which man fulfils under moral 
obligation and the reward he deserves for this: 


The proof that reward is deserved for an act of 
obedience is that it is a hardship which God has 
imposed upon the morally-obliged. If this were not 
for a purpose it would be oppressive and futile, 
and this is an evil which does not issue from the 
Wise. If it is for a purpose it is either for 
causing harm which would be oppression, or for a 
benefit [reading li-naf© for al-naf°]. This benefit 
may either be granted initially or not. The first 
alternative is wrong, for otherwise the 


lManahij, 104r; MaCärij, 129v-130r. 
Kashf a urad, 249. 
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[imposition of] moral obligation would be futile. 
The second alternative is what we sought to prove. 
That benefit is what is deserved by virtue of 
obedience accompanying [reading al-mugarina for 
al-mugarin magnification (ta zim) and 


glorification. It would be evil to ‘render this 
benefit initially [i.e. without imposing moral 
obligation] since pagar fication: of someone who does 
not deserve it is evil. 


On account of their different understanding of God's 
justice, the Ash°arites basically disagreed with the view 
shared by the Imamites and the Mu°tazilites in this question. 
God, according to the AshCarites, is rationally not obliged 
to render reward or punishment. They rejected the formulation 
that man deserves (yastahigg) reward or punishment for his 
actions which God is obliged to render to him.4 They 
preferred to say that it is generosity (fadl/tafaddul) on the 
part of God to reward man for his acts of obedience and His 
just right (Cadl/haqq) to punish him for his acts of 
disobedience.) On the basis of scriptural evidence, however, 
they affirmed that God has promised always to reward acts of 
obedience. since it is inconceivable that God would lie, 
this promise is a safe indication that God will not act 
otherwise. With this they admit that God's arbitrariness 
cannot be absolute. 

On the surface, the AshCarite view appears to agree with 
the MuCStazilite assertion of a necessary link between man's 
actions and divine reward and punishment. However, a second 


3kashf al-muräd, 323; see also Nahj al-mustarshidin, 411; 
anahij, 104r; MaCärij, 130r. 

Al-Ghazali, Igtisad, 84; al-Räzi, Tafsir, vol.6, pt.12:180; 
ұо1.7, pt.13:19-20; also Frank, "Moral Obligation," 213. 
See al-Bägilläni, Insaf, 74-5; idem, Tambid, 351; al-Juwayni, 
Irshad, 381, 392; al-Ansari, Ghunya, 214v; al-Räzi, Tafsir, 
vol.4, pt.7:143; vol.5, pt.10:180-1; vol.7, pt.14:10; vol.9, 
pt.17:33; vol.15, pt.29:337; also L.Gardet, Dieu et la 
destinée de l'homme (Etudes musulmanes, vol.9. Paris: Vrin, 
967), 293 

Al-Bagillani, Insäf, 75; al-Mutawalli, 58; al-Räzi, Tafsir, 
vol.3, pt.6:41 +4, pt.7:51; vol.ll, pt.22:229; also 
Frank, "Moral Obligation," 214. 


Bagillani, Insaf, 75; al-Razi, Tafsir, vol.5, pt.9:19-20; 
vol.7, pt.13:169. 
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principle connected with theodicy was involved in the 
question of reward and punishment which set Ash°arite and 
MuCtazilite thought on it fundamentally apart. The 
MuCtazilite theory of moral obligation and of degrees of 
punishment and reward which man can achieve by acting under 
it was founded on the assumption that man is the author of 
his own acts. God does not predetermine whether a person will 
be a believer or an infidel, an obedient or a disobedient 
servant. Thus, man's own action is the only basis for the 
reward and punishment he will ultimately receive. The 
AshCarites, in contrast, maintained that man is not truly the 
author of his acts but that his acts are rather created by 
God.) Moreover, God preordains a person's fate in the 
hereafter.19 There is, therefore, no necessary link between 
man's acts and his final destiny as the Mu°tazilites 
understand  it.!! at best, some  Ash^arites allow the 
formulation that man's acts serve as an indication of the 
destiny which God has ordained for him.!? This indication, 
however, is not always reliable since God may wish to 
pardon all the sins of a sinner.13 rt is similarly possible 
that the belief which a person displays during his lifetime 


8Aj-Migdad, 413; al-Räzi, Tafsir, vol.6, pt.11:10, 16; idem, 
ArbaCin, 388. According to the Mu°tazilites, man is only 
entitled to reward and punishment when three conditions are 
fulfilled: that he has the capability for his act (mutamakkin 
min fiClihi), that he is free to choose the act (mukhalla 
baynahu wa-baynahu), and that he does not act under 
compulsion (ilja'); see CAbd al-Jabbär, Mughni, 14:308 and 
assim. 

Al-Razi, Tafsir, vol.7, pt.14:13; see also Frank, "Moral 
Qhligation," 210ff for references. 

This Ash ?arite principle finds its expression in their 
concept of muwafat, which according to them meant that God 
eternally loves or hates a person. If He loves him, he will 
die as a believer and has always during his lifetime been a 
believer even if this was not obvious to men (Ibn Fürak, 
161-2; al-Ansäri, Ghunya, 228v-229v). On the different 
interpretations of muwafat, see  E.Kohlberg, "Muwäfät 
Doctrines in Muslim Theology," Studia Islamica 57 
{}983):47-66; for the Ash Tarite interpretation, ibid., 50ff. 

Ibn Fürak, 163; see also Gardet, Dieu, 300. 
12gee al-Baqillani, Tamhid, 351; idem, Insaf, 75; also Frank, 
jYoral Obligation," 21 

Ibn Fürak, 163; Bägilläni, Tamhid, 351; al-Räzi, Tafsir, 
vol.4, pt.7:143. 
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may not be genuine and therefore be a false indication if he 
eventually dies as an unbeliever.+4 Thus, neither indications 
for punishment nor for reward in the hereafter are in fact 
reliable signs for the ultimate fate of a person. 

Al-Räzi followed closely the traditional teaching of 
his school. Anyone obedient will eventually be rewarded by 
God. This is known not because man's actions are the reason 
for this reward, since nothing is incumbent upon God,13 but 
rather because He has notified mankind that He will reward 
obedience.16 Therefore, God's reward for man is nothing but 
generosity (tafaddul) on His part.!? since al-Razi clung 
firmly to the Ash°arite position that man is not the author 
of his acts and that it is God who creates his belief or 
disbelief,1® he also denied a necessary link between man's 
actions and his fate in the hereafter. On this basis, he 
argued that God is not obliged to render to man any reward 
for his actions. He states: 


This is so because man's act depends upon will and 
this will is created by God. If God creates that 
will, he d: man] obeys and if He creates the 
other kind of will, he disobeys. Thus, man's 
Obedience is from God and his disobedience is also 
from God. However, an act of God does not oblige 
Him to [do] anything at all. Thus, neither does 
Obedience "make a reward obligatory, nor 
disobedience punishment. Everything rather comes 
from God by virtue of His divinity, His conquering 
force, and His power. Thus what we have asserted is 
sound; that if He wanted to punish all those who 
are near to him, this would be good on His part. 
And if He wanted to have mercy on all pharaohs this 
would [likewise] be good on His part.19 


lirbn Fürak, 161-2; al-Räzi, Tafsir, vol.l, pt.2:140. 
15arbaCin, 388; Tafsir, volil, pt.2:140; vol.7, pt.14:129; 
«29:263; Ma”; , 121-2. 

sä'il," 378-9; Tafsi vol.l, pt.2:137; vol.7, pt.13:170; 
91:7. pt.14:87; vol.15, pt.29:12. 

Ibid., vol.7, pt.14:87; vol.13, pt.2 
pp:29 157; vol.15, pt.30:263. 

For al-Razi's position that belief and infidelity are created 
by God, see his Matalib, 9:101-110, 379-389; "Masä’il," 375 
Tafsir, vol.5, pt.10:131, 165; vol.7, pt.13:145ff, 154-5, 
158-9, 180, 191-2, 241-2; vol.7,  pt.14:160;  vol.15, 
pl »30:263. 

Ibid., vol.4, pt.8:241; see also ibid., vol.5, pt.10:78, 180; 
vol.8, pt.15:21-2, 63-4. 


1, 33, 66; vol.15, 
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2.The Question of the Muslim Grave Sinner 


While al-Hilli agreed with the MuCtazilite position that 
reward and punishment are deserved by man because of his 
actions and owed by God by virtue of His justice, he 
disagreed with them, following the Imamite tradition, on the 
final destiny of some offenders. This led him to partial 
agreement with al-Räzi. 

While all parties agreed upon the eternal punishment of 
the infidel (käfir),20 there was disagreement about the final 
state of the grave sinner (fasiq) who affirmed his faith of 
Islam. 


The Mu°tazilites held that a person's fate in the 
hereafter is founded on mutual cancellation (tahäbut) of his 
acts of obedience and disobedience. If a person commits more 
acts of disobedience than of obedience the reward deserved 
for the latter is outweighed and, therefore, cancelled by 
the punishment deserved for his acts of disobedience. In this 
case he deserves eternal punishment. If his acts of obedience 


20A1-Hilli, Manähij, 104v; idem, MaCärij, 129v; idem, Nah 
al-mu&tarshidin, 423; idem, Kashf al-murad, 328; al-Razi, 
MaCalim, 123-4; idem, Tafsir, vol.2, pt.3:153; vol.5, 
pt.10:75; idem, Muhassal, 346. For the general ShiCite 
position, see CAľam al-Hudä ^ l-Murtada, — "al-Usül 
al-i°tiqadiyya," in Nafa'is al-makhtütät (edited by Al Yasin. 
Baghdad: al-MaCärif, 1954), 82; Shaykh al-Tüsi, Iqtisad, 126; 
idem,  Tamhid, 273; Mitham al-Bahrani, 160; also McDermott, 
251ff. For the general MuStazilite position, see Ibn 
al-Malähimi, Fa'iq, 232v; CAbd al-Jabbär, Fadl, 209; For the 
general Ash^arite position, see al-Baghdadi, Farq, 348; 
al-Räzi, Tafsir, vol.7, pt.14:80; Ibn Hazm, 4:80. See also 
generally al-Ash°ari, Magalat, 474. 
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outweigh his acts of disobedience the punishment deserved for 
the latter will be cancelled?! and so he deserves eternal 
reward. 

These rules apply only when the acts of disobedience 
belong to the category of minor sins (gagha'ir) and thus are 
of equal weight as acts of obedience. If a person commits a 
major sin (kabira) this cancels the reward deserved for all 


22 


of a person's acts of obedience? and it is impossible for a 


major sin to be outweighed by any number of acts of 
obedience. One who commits a major sin can escape his 
deserved punishment only by repentence (tawba)?? and unless he 
repents he will inevitably be punished eternally.24 The 


Mu@tazilites thus draw a sharp line of distinction between 


minor and major sins.?5 


21мапакаїт, 624ff; Ibn al-Malähimi, Fā'iq, 204r-v, 206rff; also 
al-Razi, Tafsir, vol.4, pt.7:53-4; vol.4, pt.8:213-4; vol.8, 
pt.16:91. Abu CAli and Abū Hashim disagreed about how this 
cancellation works. The former maintained that the smaller 
amount of reward or punishment will simply be cancelled by 
the larger amount, while Abū Hashim adhered to the principle 
of muwazana which means that the smaller amount will be 
deducted from the larger; see Mänakdim, 627ff; al-Razi 
Tafsir, vol.3, pt.6:40; vol.4, pt.8:209; Abū Hashim's 
position was usually preferred by later MuCtazilites. See 
959: Ibn al-Malähini, Fa'ig, 208r-v. 

Al-Razi, Tafsir, vol.4, pt.7:50. 

23see later. 
ZÁcabd al-Jabbär, Fadl, 211, 350; also al-Razi, Tafsir, vol.4, 
pt.7:114, 197, 237-8; vol.5, pt.9:119; vol.5, pt.10:75, 244; 
vol.6, pt.11:223; vol.7, pt.14:87; vol.8, pt.15:142; vol.15, 
9£.29:293; vol.15, pt.30:165. 

Ibn al-Malahimi, Fa'iq, 206r; also McDermott,  256ff. It 
should be notéd that despite this sharp distinction between 
major and minor sins, man, according to the Mu°tazilites, is 
unable to know if a specific act of disobedience is a major 
or a minor sin; see CAbd al-Jabbar, Mughni, 14:393; Manakdim, 
635, 801; also McDermott, 257 n.2. This view was at variance 
with the generally accepted view on major and minor sins in 
Islam. Although there was no definite list of major sins, the 
Qur'an clearly defines minor and major sins and offers 
numerous examples for each class (see A.J.Wensinck and 
L.Gardet, "Khati'a," Encyclopaedia of Islam, 4:1107). In the 
hadith literatüre, further lists of major sins may be found. 
Moreover, Abū Ali composed a book entitled al-Ikfär 
wa-l-tafsiq (see Gimaret, "Matériaux," 282 no.6) which 
apparently dealt with the question of when a person is to be 
classified as an infidel or as a grave sinner. A book with 
the same title was included in ‘Abd al-Jabbar's Mughni (this 
Part is not included in the edited text, see Gimaret, 
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The Mutazilite principle of mutual cancellation was 
based on the definition of faith (Imšn) which included the 
4).?6 on this 
basis they maintained that performance of the religious 


performance of all religious duties (far 


duties, i.e. faith, deserves eternal reward while failure to 
perform them, i.e. deficiency in faith, deserves eternal 


punishment even if the grave sinner confesses his belief in 
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the basic principles of Islam. Since they denied the 


possibility of temporary punishment they resorted to the 
principle of mutual cancellation (tahäbut).2® 

Yet although they held that the grave sinner ceases to 
be a believer and deserves eternal punishment, he does not 
belong to the same category as the unbeliever. Rather, he is 
in a position between faith and infidelity (manzila bayn 
al-manzilatayn).29 By this they sought to avoid the position 


"Matériaux," 282). The authors must have had a clear idea of 
what constitutes a grave sin. (A work entitled Kita] 
ala adillat al-takfir wa-l-tafsiq by the Zaydite А 
al-Busti (a student of “Abd al-Jabbar) which is extant would 
presumably offer further information on this question. I did 
not have a chance to consult this work. For the author, see 
W.Madelung, "Bosti, Abū "'l-Qasem," Encyclopaedia Iranica 
4:388-9). Thus, CAbd al-Jabbar's claim that man is basically 
unable to know whether a certain sin is minor or major is 
strange. It may be that he put forward this claim in order to 
defend the doctrine of mutual cancellation. Thus he argued 
that if man knew a certain sin to be minor, he would 
recognize that because of mutual cancellation he would not be 
punished for committing this sin. This might encourage him to 
ggnmit this sin. See Manakdim, 635. 2 

Manakdim, 707-8, 802; Ibn al-Malahimi, Fa'ig, 246r-v; also 
al-Razi, Tafsir, vol.15, pt.29:33 Gardet, Di 357-8. 
This was the position of Abu CAli and Abu Hashim. 
Abū  l-Hudhayl and “Abd al-Jabbar maintained that 
supererogatory works (nawafil) are also included in faith. 
However, since they did not hold the person who fails to 
perform these to be deficient in his faith, the significance 
95 this disagreement appears to be minor; see McDermott, 234. 

Ibn al-Malahimi, Fä'ig, 207r, 244rff; al-AshCari, Magälät, 
474;  al-Razi, “Tafsir, vol.5, pt.9:148-9, 236; vol.5, 
95:10:75. U _ з 

Ibn al-Malahini, Fatigq, 206r-v. 
29мапакаїт, 697; Óabd al-Jabbar, Fadl, 350. 
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of the Khärijites who considered the Muslim grave sinner an 
infidel (käfir) as well as the position of the Murji'ites 
who affirmed that the Muslim grave sinner is a believer 
(mu'min).30 with regard to punishment, the MuCtazila held that 
for the sinner (fäsig) it would be eternal but lighter than 
for the infidel,3l | 


: 
The MuCtazilite position was contested by both al-BillT?2 1 
and al-Razi.33 i 
The ShiSite tradition did not include the performance of £ 
religious duties in its definition of faith. Rather, it 1 
defined it as conviction (tagdig) of the heart consisting in 1 
the knowledge (maCrifa) of the basic principles of religion. L 
In order to be valid, this conviction must rest upon rational з 
proofs leading the believer to knowledge of the basic 
principles.) al-yilli fully adhered to this concept of t 
faith.35 with this definition of faith, which stresses the ^ 
element of knowledge (maCrifa) to the exclusion of the E 
performance of religious duties, the ShiCites were close to 
the position which was commonly associated with the Murji'a.36 г 
Al-Hilli further stipulated that faith is sufficient to ° 
merit reward only on condition that the knowledge of God is E 
complete. This condition is fulfilled when the believer knows С 
all other basic principles of religion as well. Не states: E 
1 


30мапакаїт, 701; CAbd al-Jabbar, Fadl, 1596; al-KaSbT, 115. 
For the positions of the Kharijites and the Murji'ites, see 
A.J.Wensinck, The Muslim Creed. Its Genesis and Historical 
Development (Londo: Prank Cass & Co), 38ff; also McDermott, 
233-5. For the origin of the Mu°tazilite concept of manzila 
bayn al-manzilatayn, see Madelung, Al-Qasim ibn Ibrahim, 


dtt: 


Al-Bazdawi, 131. 
jwiba, 72-3. 
qa Tafsir, vol.4, pt.7:54ff. 
See Shaykh al-Tüsi, Iqtisad, 140; idem, Tamhid, 293; Mitham 
91-Ваһгапї, 170; Khulasat äl-nazar, 57v. 
jgManahij, 104r; Anwar, 180; Ajwiba, 54. 


See al-Ash^ari, Magalat, 132-141; generally for the position 
of the Murji'ites on faith, see McDermott, 234-5; Wensinck, 
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It is permissible that reward is dependent upon a 
condition. If this were not the case, a person who 
knows God (al-Cärif bi-llāh taCala) and ignores the 
Prophet would deserve reward since knowledge g$ God 
is an act of obedience independent in itself. 


He stipulated further that the reward for an act of 


obedience depends upon the condition (shart) of muwäfät, that 
is that the person will die as a believer.38 rn his МаСагіј, 39 
he further clarifies what he means by this. Muwafat is the 


а) for the continuity of faith (istimi 


indication (Sa 


Саја l-iman) during a person's lifetime. A believer who 
becomes an infidel, therefore, does not deserve any reward 
for his former belief. Thus, he stresses, it is not the 
muwafat that is the reason (sabab) for man's meriting of 
reward, but his continuity in faith. 

Among his predecessors, al-Murtadä, following his 
teacher Shaykh al-Mufid, had adhered to a concept of muwafat 
which he defined as the impossibility for infidelity to 


follow upon belief.41 al-Hilli's concept of mu t clearly 
differs. This is evident from his statement that 
al-Murtadä did not consider muwafat a condition for man to 
deserve praise for his faith?? although he was aware of 
al-Murtada's view that belief cannot be followed by 
unbelief.43 He fails, however, to mention that 
al-Murtadä called this principle muwafat. 

In most of his works, al-Hilli does not indicate whether 
he considered it possible for a believer to become an 
infidel and he refrains from elucidating his own position in 


37Nahj al-mustarshidin, 418; see also Kashf al-muräd, 326; 
Yanahij, 104r. See also Kohlberg, 64-5. Ж 
Nahj al-mustarshidin, 419; Kashf al-muräd, 346-7; Taslik, 


= 
MaCarij, 130r. 

40ғоғ a]-Mufid's position on this question, see McDermott, 

440-2: Kohlberg, S3ff. 
See Kohlberg, 55 п.1 for references; see also al-Hilli, 

Ajwiba, 21-2. Al-Murtadä's position was adopted also by his 
upil Shaykh al-Tüsi; see Kohlberg, 55 n.2 for references. 

ddAjwiba, 21-2; sée also al-Majlisi, Bihar, 69:214-5ff. 
Ajwiba, 22 
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the Ajwibat al-masä'il al-muhanna'iyya?? where he reports 


al-Murtada's view. In his Ma°arij,4> however, he implies that 
this is possible. Moreover, the fact that he maintained that 


тшм 


‚ the state of being а believer at the point of death, 
is a condition for the reward of prior acts of obedience, 
suggests that he considered it possible for man to change 
from belief to unbelief. 

In his Ajwibat al-masa'il al-muhanna'iyya36 


al-Hilli states that an unspecified group of Imamite scholars 
considered it possible for unbelief to follow belief. They 
also upheld the principle of the cancellation of deserved 
reward by deserved punishment (ihbat) and of muwäfät 


presumably considering it a condition for the reward.47 It is 
possible that he associated himself with the view of these 
scholars rather than the position of al-Murtadä in the 
question of whether unbelief may follow belief. 


ÜJ^rbid., 21-2; here, he merely refers to a more extensive 
discussion in his Nihayat al-maräm. The manuscript of the 
Njhaya does not include this section. 

MaCarij, 130r. 
46ajwiba, 22. 
47тһе only Imamite group which is known to have held such views 
were the Banü Nawbakht. They upheld the Mu°tazilite thesis of 
mutual cancellation of acts of obedience and disobedience, 
and of reward and punishment. They further asserted that a 
believer may become an infidel; see McDermott, 24. It is not 
known whether they considered muwafat a condition for man's 
meriting reward. Since they allowed, however, that a believer 
may become infidel, they may well have considered it to be a 
condition, In his Masa'il al-Tarabulusiyyat, 
al-Murtada refers to Imamites who consider it possible to 
follow unbelief as “those who do not believe in muwafat 
am indebted to Prof. Kohlberg for this reference. 
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Al-Räzi did not include the performance of religious 
duties in his definition of belief.48 Like al-Hilli, he 
maintained that it is impossible for a true believer to 
believe in God but not in the Prophet. If this occurred, it 
would only show that the person's belief in God is also not 
49 


Al-Razi does not discuss his view of muwi 


true. 
in his 


theological works. In various passages of his Qur'an 
commentary, however, he sometimes accepts and sometimes 
rejects the stricter AshCarite position that belief displayed 
during a person's lifetime is not genuine if he does not die 
ав a believer. 

In the following passage, al-Räzi deals with the 
problem that somebody who at first believed and subsequently 
became an infidel would theoretically deserve eternal reward 
and eternal punishment. After refuting at length the 
principle of mutual cancellation (tahabut) ,5° 
al-Räzi concludes: 


If this is established, two positions may be 
singled out as answers. First, the position of 
those who take [the principle of] muwafat into 
consideration. This means that the condition for 
the occurrence of faith is that he e. the 
person] will not die as an unbeliever. he died 
as an unbeliever, we would know that his previous 
conduct was unbelief. This position is obviously 
false. Second, man does not deserve reward for his 
obedience and punishment for his disobedience on 
the basis of rational necessity. This is the vigy 
of the people of tradition and fit is] our choice. 


48maCalim, 127-8; Mubassal, 347. 
The tradition of the AshCarite school was divided about the 
definition of faith. Al-Ash°ari himself in his Luma^ defined 
faith as conviction (tasdiq) without mentioning the 
performance of religious duties. In his Ibàna and the 
Magälät, in contrast, he defined faith as consisting of 
speech and works. L.Gardet argues that al-AshCari's position 
gave rise to the later AshCarite doctrine, that the act of 
conviction constitutes the "formal constituent" of faith, 
while the fulfilment of religious duties intervenes to 
perfect it; see L.Gardet "Iman," Encyclopaedia of Islam, 
351170-1; idem, Dieu, 371; see also McDermott, 235-6. 
Tafsir, vol.4, pt.8:197; vol.7, pt.13:77. 
S0rbid., vol.l, pt.2:139-40. 
Slpbid., vol.l, pt.2:140. 
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Here he denies the relevance of the discussion 


concerning the muwafat maintaining that man's obedience and 
disobedience are not the reason for God's reward and 
punishment. Elsewhere, however, he affirmed that the faith 
of a person which he displayed during his lifetime is genuine 
only when the condition of muwafat is fulfilled, that is, 
when he dies as a believer.°? Here, he was in agreement with 
the stricter Ash°arite position. 


The definition of faith as belief to the exclusion of 
acts upheld by both theologians meant that faith cannot be 
impaired by any act of disobedience. The reward for the faith 
of a person, in their view, cannot be outweighed by any sin. 
Thus, although a believer must expect punishment for his 
sins, either, as al-Hilli would say, because he deserves it, 
or, as al-Razi would say, because he was told so by God, the 
punishment cannot be eternal. Both theologians, therefore, 
distinguished sharply between the destiny of a believing 
sinner and of an infidel. While the former, unless he repents 
or is pardoned, will be temporarily punished for his sins and 
then be eternally rewarded for his belief, the infidel will 
be eternally punished in hell.53 


52не states (Ibid., vol.3, pt.6:38-9): "Thus it is established 
++:that if [someone] was a believer and then disbelieved, 
this former faith, even if we thought that it was faith, was 
no faith in the eyes of God. Therefore, it is clear that 
muwafat is a condition for faith to be [senuine] faith and 
for the unbelief to be [genuine] unbelief." Further evidence 
that al-Räzi basically backed the stricter AshCarite position 
is found in his Tafsir (vol.8, pt.15:125-127) where he 
rejects the view that the istithna' formula (if God wills) is 
unnecessary when someone says “I am a believer," since his 
belief at this moment is genuine (ibid, 127). Al-Razi insists 
on the requirement of adding the istithi (ibid., 127) 
arguing that man cannot be sure that his present state of 
belief will last (ibid., 126). Generally for the significance 
gi istithnä', see Kohlberg, 51-2. 

For references to the views of al-Hilli and al-Razi, see 
later. This view was shared by the earlier Imamite and 
AshCarite theologians. For the Imamite position, see Khuläsat 

52v, 58r. Shaykh al-Tüsi, Iqtisad, 117 (Shaykh 
is reported to have at first upheld the MuCtazilite 
position of the eternal punishment of the grave sinner before 
adopting the common Imamite position; see M.Nallino, 
"Abu Ga'far al-Tüsi е un nuovo manoscritto del suo 'Kitab 
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Al-Hilli argues on the basis of reason against the 
eternal punishment of a believing sinner making the following 
points: 


First, the doctrine of the eternal punishment of a 
sinner (fasiq) implies injustice. Thus, it does not 
issue from God. The explanation of the minor 
premise is that the doctrine of cancellation is 
false, as we have shown. Thus, the sinner deserves 
reward for his obedience and for his belief and 
this must inevitably reach him. According to 
consensus, this cannot take place before the 
punishment. Thus it must happen after it, and this 
is what we sought to prove. Secondly, the doctrine 
of eternal punishment of the sinner leads to 
absurdity in so far as it would be equal to the 
state of the infidel despite the difference in the 
gravity of their sins and despite the fact that 
faith may be connected with sinfulness (fisq) and 
is incompatible with infidelity. Thirdly, it would 
be evil on the part of the Mighty (al-Cazim) that, 
if someone worshipped Him for a hundred years and 
then sinned once, He should cancel all those acts 
of obedience because of this. Fourthly, the sin of 
a sinner (fäsig) is finite and so he does not 
deserve infinite punishment by it. This is not 
contradicted by [the case of] infidelity which ig 
the gravest of sins, equalling infinite sinning. 


Al-Razi argues for the same position: 


Our doctrine is that even though God punishes the 
sinners from among the Muslims (ahl a alat) He 
will not leave them eternally in hel re but will 
take them out to paradise....What we rely upon in 
this question is that this sinner will either not 
deserve punishment, or he will deserve it while he 
is [also] entitled to reward. If the matter is like 
this the punishment must necessarily not be 
permanent.’ 


al-istibsär'," Rivista degli studi orientali 22 (1947):13; 
cf. Madelung, "Imámism," 28 n.l); Mitham al-Bahrani, 160; 
also Madelung, "Іпапівт," 16, 20, 24, 27, esp.28; McDermott, 
387-9. For the Ash^arite position, see al-Juwayni, Irshad, 
386; Bägilläni, Tamhid, 349-50; idem, Insäf, 83; al-Baghdadi, 
Farq, 348; al-Bazdawi, 131ff; Ibn Fürak, 16 Mutawalli, 


a 


58;  al-Ash gari, Magalät, 47 al-Razi, Taf. vol.4, 
pt.7:144, 237-8; vol.4, pt.8:211; vol.5, pt vol.5, 


pt.10:106-7; vol.6, pt.11:228; vol.6, pt.12:74; vol.8, 
py. 16:9-10. 

Manahij, 104v; see also MaCärij, 129v; Taslik; 80v-81r; Nah} 
glzmustarshidin, 423; Kashf al-murad, 328-9. 

ArbaCin, 413; also Tafsir, vol.4, pt.7:197-8; vol.6 
pt.11:56; vol.9, pt.18:64; vol.2, pt.3:155; "Masa'il, 


381-2; MaCälim, 124ff; Muhassal, 343ff. 
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In accordance with their repudiation of the MuCtazilite 


principle of mutual cancellation (tahäbut), AshCarites and 
Imamites denied the sharp distinction drawn by the 
Mu@tazilites between major and minor sins. They viewed all 
sins as major in so far as they constitute disobedience to 
God. There are degrees of gravity of sins in relation to each 
other but this does not affect their general status as major 
sins.56 al-Hi1119 and al-Razi5® approved this position, 


On the basis of the difference between the fate of the 
Muslim sinner envisaged by the Mu°tazilites on the one hand 
and by al-Hilli and Fakhr al-Din al-Räzi on the other, 
further disagreement arose about other ways in which the 
sinner's punishment might be cancelled. 


SÓshaykh al-Tüsi, Tamhid, 291; al-Mutawalli, 59; al-Juwayni, 
Irshad, 391. See also McDermott, 258; A.J-Wensinck and 
pjgardet, "Khati'a," Encyclopaedia of Islam, 4:1107. 

Kashf al-murád, 328; Manahij, 104r; MaCarij, 129v. 
SÜTafsir, vol.15, pt.29:9. 
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3.Divine Forgiveness (Сағы) 


One of these ways is God's forgiveness (Cafw) for a 
sinner who died without repenting. The MuCtazilites denied 
the possibility of God forgiving an unrepentant sinner, 
arguing that since God has notified mankind that He will 
punish the sinner it would be inadmissable for Him not to 
carry out this threat.5? al-Hilli and al-Räzi, each of them 
following his own school tradition, rejected the Mu°tazilite 
position. 

Al-Hilli maintained that to pardon a sinner is certainly 
good on the part of God and nothing from the point of view of 
reason speaks against it. Furthermore, he referred to 
scriptural evidence as a proof that God actually forgives 
some віппегв.60 Al-Räzi also admitted God's forgiveness for a 
sinner but he relied exclusively on consensus and scriptural 
evidence to support his position.61 


59Mānakdīm, 644. See also al-Räzi, Tafsir, vol.4, pt.7:10; 
Vgl, pt.10:7. 

MaCarij, 129v; Manahij, 104v; Nahj al-mustarshidin, 427; 
Taslik, 80r. Generally for the Imamite position, see Khuläsat 
al-nazar, 53r; al-Murtada, "Usül," 81; Shaykh al-Tasi, 
1901829, 126. 2 

ArbaCin, 406; Tafsir, vol.6, pt.12:58; vol.10, pt.19:95. 
Generally for the Ash°arite position on Cafw, see al-Razi, 
Tafsir, vol.5, pt.9:40, 67, 99, 151-2; vol.6, pt.11:9 
Gardet, Dieu, 305; Frank, "Moral Obligation," 214. 
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4.Intercession (Shafäa) 


Closely related to the question of God's pardon is that 
hafaCa) on behalf of Muslims. 


of the Prophet's intercession 
The MuStazilites affirmed that intercession is permissible 
only on behalf of those who deserve reward in the hereafter 
so that the benefits to which they are entitled shall be 
increased. 62 

Al-HilliÓ? and the Imamite tradition®4 denied this. They 
held that intercession was reasonable only in behalf of 
Muslim grave sinners so that their deserved punishment would 
be cancelled. In their view, it was inadmissible that the 
prophet would intercede for the purpose of increasing the 
benefits of those who already deserve reward.63 

In contrast to his ShiSite predecessors, al-Hilli did 
not expressly ascribe an intercessory function to the Imams 
but only to the prophets. It is, however, unlikely that he 
would have denied this cardinal ShiCite belief. 

The cancellation of punishment was also the principal 
purpose of intercession according to Ash°arite doctrine.67 In 
opposition to the Imamites, however, some Ash°arites 
maintained that the Prophet might intercede either for the 


cancellation of punishment of sinners or for the purpose of 


621bn al-Malahimi, Fā'iq, 230v; Cabd al-Jabbär, Fadl, 207; 
al-Razi, Tafsir, vol.2 ; vol.4, pt.7:76; vol.5, 
5:9. 48-9; vol.l, pt.2 
MaCarij, 129v; Manahij, 105r; Nahj al-mustarshidin, 427. 
64Al-Murtadā, "usül," 81; Shaykh al-Tüsi, Igtisäd, 126; 
Khuläsat al-nazar, 54rff.; also Madelung, "Imamism,;” 16, 20, 
PRES al-nazar, 54r. 
66For the general position of the Imamites, see Madelung, 
"Јпатівт," 28. 
$"Al-Mutawalli, 59; al-Baghdadi, Farq, 348; Bägilläni, Insäf, 
82, 231; idem, Tamhid, 374-5, 365ff; al-Razi, Tafsir, vol.2, 
Dt.3:59ff; vol.4,  pt.7:137; vol.5,  pt.9:152; vol.6, 
pt.12:145; al-Juwayni, Irshad, 394-5; al-Ash^ari, Magalat, 
474. 
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increasing the benefits of those deserving reward.68 


Al-Räzi admitted both purposes in some of his worksŠ9 but 


rejected the second one in others. 70 


©8see Mitham al-Bahräni, 166-7 who presents this as the usual 
Ash°arite doctrine. See also Ibn Fürak, 167; he maintains 
that the prophet intercedes even for the repentant sinner so 
fat his repentance will be accepted. 

E.g. Arba°in, 419. 
7Üg.g. Tafsir, vol.2, pt.3:65; vol.4, pt.7:76; vol.5, 
pt.9:148-9; Ma alim, 126-7; "Masa'il," 382-3. 
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5.Repentance (Tawba) 


The third way to escape deserved punishment is 
repentance (tawba). All schools agreed that repentance was 
the only way for an infidel to avoid eternal punishment in 
hell-fire.7! They differed, however, as to the degree of 
necessity for a Muslim grave sinner (fasiq) to repent. 

The Mu°tazilites held that repentance is necessary for 
the grave sinner to free himself from eternal punishment and 
to gain salvation. If he fails to do so he will certainly be 
punished. The Imamites and Ash°arites did not consider 
repentance as indispensable for the final salvation of a 
believer. If the sinner fails to repent, God may either 
punish him temporarily or He may pardon him. On account of 
his faith, however, the grave sinner will eventually be 
rewarded eternally.7? 

In regard to the elements of valid repentance, all 
schools agreed that it must consist of regret (nadam) for the 
sin committed and of the resolve (azm) to abstain from it in 


the future.73 


Adhering to the traditional positions of their schools, 
al 


illi and al-Räzi disagreed with the Mu°tazilites on a 


number of details. 


With regard to the effectiveness of repentance, the 
MuStazilite school of Basra affirmed that if man repents the 
punishment for his sin lapses automatically. They argued that 


"lal-Razi, Tafsir, vol.3, pt. 

eu, 311. 

See al-Murtadä, "Usül," 81-2; Mitham al-Bahräni, 165. 
73Mitham al-Bahrani, 168; al-Hilli, Nahj al-müstarshidin, 430; 
Mänakdim, 791; al-Razi, Tafsir, vol.4, pt.8:239; vol.5, 
pt.10:3; vol.8, pt.16:180-1. Ibn al-Malahimi, on the other 
hand, maintained that repentance consists only of regret 
while the resolve for the future is neither a part nor a 
condition for its validity. If someone has the motives for 
regret these motives will induce him to abstain from the sin 
in the future. Thus, a separate resolve for the future is 
superfluous. (See Fä'ig, 209rff). 


42; vol.4, pt.7:137; Gardet, 
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if a sinner regrets his sin in a valid manner and is 
determined not to repeat it, it would be evil that he should 
still deserve punishment for it. Thus, God is obliged to 
cancel punishment for a sin for which the sinner is 


penitent.74 


They further argued that if the remission of sins 
upon repentance were not incumbent upon God, it would be 
evil on His part to put a grave sinner (fasiq) under moral 


obligation since he has no means left to him to gain reward. 75 


The school of Baghdad agreed that the deserved 
however, 


punishment will lapse if the sinner repents. Th 
does not occur because of the act of repentance itself but it 
is rather due to God's generosity (tafaddul) by which He 
accepts the repentance and cancels the just punishment. 76 

Like the school of Baghdad, the Imamites rejected the 
Basran doctrine that God is obliged to remit sins on 
repentance and held that God does so only out of generosity 
(tafaddul).77 Al-Hilli backed their doctrine: 


Does the cancellation of punishment upon repentance 
follow necessarily or is it due to generosity? 
The MuCtazilites hold the first position, while the 
Murji'ites and a group of people (јапаСа) maintain 
the second opinion. And this [i.e. the second 
opinion] is the more likely (al-agrab). 
Our proof is that if the cancellation were 
necessary this would be due either to the 
obligation to accept it fi.e. the repentance] or to 
the increase of reward through it. Both sections 
are false. As for the first section, it would 
necessarily follow that if someone did the greatest 
harm to another person and then apologized to him, 
the injured party would be obliged to accept his 
apologies. The conclusion is false by consensus and 
so is the premise. As for the second section, [this 
is false] because of what has previously been said 
about the falseness of, [the principle of] mutual 
cancellation (tahabut).7® 

"Ácabd al-Jabbàr, Mughni, 14:337ff; Mänakdin, 790-1; Ibn 

jl-Malahimi, Fa'iq, 214v. 

cAbd al-Jabbar, Mughni 
213v-214r; also al-Razı 
9p.15:190. 

Manakdim, 790. 
7TKhulagat al-nazar, 53v; Shaykh al-Tüsi, Iqtisad, 124-5; idem, 
Janhild, 271; Mitham al-Bahrani, 168: 

Nahj al-mustarshidin, 431; see also MaCärij, 130r; Taslik, 
80r. In the manuscript of his мапаһіј (105r), 


14:339ff; Ibn al-Malahimi, Fa'iq, 
Tafsir, vol.5, pt.10:2; vol.8, 
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The latter argument of al-Hilli is out of place since 
the MuStazilites did not hold that the principle of mutual 
cancellation is involved in the remission of sins upon 
repentance.’ His first argument, however, directly counters 
the common Mu°tazilite explanation of why God is obliged to 
accept man's repentance. The Basrans in fact asserted that an 
apology (i@tidhär) made in a proper way must inevitably 
result in a state where it would be evil to continue to 
blame the offender.®° 

Both arguments of al-Hilli have been traditionally 


81 and AshCarite scholars®? to refute the 


employed by Imamite 
Mu@tazilite position. Some writers even claimed, either by 
mistake or in order to buttress their argument, that the 
luTtazilites based their position on the principle of mutual 
cancellation (tahabut) .83 

Al-Razi,®4 following the Ash°arite tradition, affirmed 
that God is not obliged to cancel the just punishment of a 
repentant sinner and He will do so only because of His 
promise.®5 The argument of the AshCarites was based on their 
dogma that nothing is incumbent upon God since He as the 
ruler of the universe is not subject to any obligation. 
Moreover, like the Imamites they rejected the principal 
MuStazilite argument that a proper apology (i@tidhär) must be 
accepted. 96 


al-Hilli appears to back the MuStazilite rather than the 
Murji'ite position. Since this is highly unlikely, it may be 
gpesumed that the text is corrupt. 

Ibn al-Malahimi, Fa'ig, 214v. 
80cabd al-Jabbar, Mughni, 14:312ff, 319, 337 
Ülshaykh al-Tüsi, Igtisäd, 125; idem, Tamhi 
ф}-пазаг, 53у, 

Al-Mutawalli, 60-1. 
8Зғог a Shilite example, see Khuläsat al 
94Tafsir, vol.2, pt.3:23; vol.5, Pt-10:2- 
alim, 131. 
For the general AshCarite position, see al-Mutawalli, 60-1; 
Ibn Fürak, 166; al-Bazdawi, 227; al- Juwayni, Irshad, 
al-Razi, Tafsir, vol.3, pt.5:143, 198; vol.5, pt.10:3 
pt.15:15, 190, 225; Ibn Hazm, 4:107; also Frank, 
Qbligation,” 214. 

'Al-Mutawalli, 6; 


272; Khuläsat 


agar, 53v. 
Vol.16, pt.31:175; 


al-Juwayni, Irshad, 403. 
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Al-Räzi put forward a further argument basing it on the 
Ash^arite doctrine that all acts of man are created by God. 
This being so, it would be meaningless to say that 
repentance, which is an act of God, obliges Him to perform 
another act, that is to accept it. He states: 


Man's capability in relation to repentance and 
failure to repent is either equal or it is not. If 
it is equal, repentance will not preponderate over 
failure to  repent without a  preponderator 
(murajjih). If this preponderator occurred without 
a producer it would lead to the denial of the 
Creator. If it were produced by man, the {former} 
division would recur. If it is produced by God, 
man proceeds to repentance by God's help and 
strengthening. Thus, this repentance is an act of 
kindness from God to man. An act of kindness of the 
Lord to His subject does not make it incumbent upon 
Him [i.e. the Lord] to perform a further act of 
kindness to him. Thus, the occurrence of repentance 
in man does not make it obligatory for God to 
accept it. If man's capability were not suited for 
failure [to repent] and for the act [of it], it 
would even more necessarily lead to compülsion 
(jabr). In this case the assertion that it is 
obligatory [for God] to accept [repentance] is even 
more obviously false and wrong. 


The opinion that repentance is created by God is in 
conflict with the view of al-Hilli for whom, as a 


MuCtazilite, repentance is an act of man оп1у.88 


There was minor disagreement among the theologians 
whether, and on what grounds, repentance is incumbent upon 
man for all his sins. Abū CAli is reported to have held that 
a sinner is always, by virtue of reason and scriptural 
evidence, obliged to repent for major and minor sins.®9 
Abü Hashim, on the other hand, considered repentance as 
obligatory only for the grave sinner (sahib al-kabira). In 
respect to minor sins, he denied that repentance is 


S?vafsir, vol.5, pt.10:3; see also ibid., vol.2, pt.3:22; 
vol.4, pt.8:239; vol.8, pt.16:180-1; MaCalim, 130. For the 
general Ash°arite position that repentence is created by God, 
88° al-Razi, Tafsir, vol.5, pt.10:69; vol.4, pt.8:239. 
For the general Mu°tazilite position, see ibid., vol.5, 
«10:69. 
BSngnakdim, 8 769: Cabay al-Jabbarp Mughnt). 14:39303 Ibn 
al-Malahimi, Fa'iq, 213r. 
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rationally obligatory 9 and held that scriptural authority 
also does not definitely indicate this obligation.91 He 
compared repentance for a minor sin with a supererogatory act 
(nafila) which is not obligatory in itself. It is, however, 
good to perform it since it helps man to perform his duties 
or, in this case, to repent for his major sins. “Abd 
al-Jabbar argued that since man 


s unable to distinguish 
between major and minor sins, he is in fact obliged to repent 
for all of his sins.9? Ibn al-Malahimi adhered to the position 
of abū CAli affirming that repentance is equally obligatory 
for every sin. He argued that repentance is due because of 
the evil of a certain sin. The characteristic of evil, 
however, applies to every act of disobedience, regardless of 


whether it constitutes a minor or a major sin.?? 


Al-Hilli and al-Räzi maintained that man's obligation 
to repent for his sins equally applies to every sin.94 They 
differed, however, as to why man is obliged to repent. 
Al-Hilli argued for man's obligation to repent 
principally with rational arguments which were also employed 
by the MuStazilites.95 In his commentary on Nasir al-Din 


al-Tüsi's Tajrid al-Cagä'id he elaborates the arguments of 
the latte! 


The author {Nasir al-Din al-Tüsi] argued for the 
obligation to repent with two points. First, it 
i.e. repentance] repels harm, namely the 
Punishment or the fear [of it], and the repulsion 
of harm is obligatory. Secondlf, we definitely know 
the obligation to repent of doing evil or of the 
failure to do what is obligatory. When you 
recognize this, we say that it [i.e. repentance] is 
obligatory with regard to every offence since it is 
obligatory for an act of disobedience because of 


SÜwanakdim, 789; “Abd al-Jabbar,  Mughni, 14:394; Ibn 
al-Malahimi, Fa'iq, 212v-213r; also al-Razi, Tafsir, vol.2, 
Li 43:2273. 


cAbd al-Jabbar, Mughni, 14:394. See, in contrast, Manakdim, 
789, where Abū Hashim is reported to have held that 
repentance for minor sins is obligatory because of scriptural 
gyidence. 
jicAbd al-Jabbär, Mughni, 14:393. 
Ibn al-Malähini, Fá'ig, 213г. 
Q4ai-Hilli, Manahij, 105r; al-Razi, M 
95g.g: Manakdim, 789. 


131. 
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its being an act of disobedience, and with regard 
to failure to do something obligatory because of 
its being such. This applies in general to every 
offence and, [to every] failure to do that which is 
obligatory.” 


Al-Razi referred only to scriptural еуійепсе.97 In this 


he was in agreement with the Asharite tradition.98 


Al-Hilli and al-Räzi agreed in rejecting the position 
of Abü Hashim that it is impossible to repent of some sins 
while still carrying on with others when the penitent is 
aware of the evil nature of the acts with which he is 
persisting. Abū Hashim is reported to have argued?? that man 
repents because of the evil nature of the major sin in 
question. Since the characteristic of evil is shared by all 
major sins it would be inadmissable that one repents only of 
some major sins because of their evil while carrying on with 
others which are of the same gravity. With this position, 
which was also adopted by “Abd al-Jabbär,100 aba Hashim 
disagreed with Abū СА1ї who admitted the possibility of 
repenting of some sins while carrying on with others.101 The 
only condition Abū “Alī made was that the sin repented and 
that which was continued must not be of the same kind (jins). 
It would, therefore, be impossible to repent of drinking wine 
from one pot while continuing to drink it from another, 
whereas it would be possible to repent of drinking wine 


while at the same time carrying on with adultery.102 


96кавһ{ al-murad, 331; see also Nahj al-mustarshidin, 430-1. In 
his Manahij (105r), al-Hilli, too, refers to scriptural 
gyidence. 

MaCalim, 131 (referring to Qur'an LXVI:8). 
985.9. al-Mutawalli, 60 (referring to Qur'an XXIV:31); he also 
refers to consensus (ijmaC); al-Juwayni, Irshad, 404; he 
ggfers only to consensus. 

Ibn al-Malähimi, Fā'iq, 210v; Mänakdim, 794-5; also Ibn Hazm, 
69. v 
Tilt закаты, 794. 
lOlypig., 794-5; Ibn al-Malahimi, Fá'iq, 210v. 
102yanakdim, 794-5; Ibn al-Malahimi, Fa'iq, 210v. 
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Al-Hilli agreed with Abü Hashim that penitence is only 
valid when it is done because of the evil nature (qubh) of 
the offence but he distinguished between general evil shared 
by all sins and specific evil which applies only to some. On 
this basis, he rejected Abū Häshim's conclusion. He 
summarizes the dispute: 


Is it possible to repent only of some evil? 
Abii CAli allowed this and claimed consensus for his 
position. Abi Hashim denied it.,..abü Häshim's 
argument is that evil is avoided [reading yutraku 
for turika] only because of its evil nature. The 
avoidance of everything which shares its cause is 
then obligatory. Just as [when] someone says "I do 
not eat this pomegranate because of its sourness," 
it follows necessarily that he does not eat any 
sour pomegranates. Abū CAli argued that it is 
possible by consensus to do [reading ityan for 
ithbat] some obligatory thing to the exclusion of 
another, because [if] a person fasts but does not 
pray his fasting is valid. The clarification of the 
Condition is that just as it is necessary to repent 
of anything evil because of its evil nature it is 
likewise necessary to do what is obligatory 
because of its obligatory nature. If, from the 
fact that evil matters share their cause it follows 
that repentance of some only is impossible, then 
since obligatory matters also share their cause it 
must follow that [to perform only] some of them is 
invalid. Abū Hashim replied that there is a 
difference in the view of rational men between 
doing and failure to do something. The one who 
fails [to eat] the pomegranate because of its 
sourness avoids [eating] all [pomegranates], while 
the one who eats it because of its sourness will 
not eat [reading äkilan for äkil] all of them. This 
example is clear, because what prevents the eating 
in the case of failure to eat is the sourness and 
because of that it applies to all cases, while in 
the case of acting [i.e. eating] it is not the 
sourness, alone which entails the act but [that 
sourness] together with [other] motives. Thus, it 
does not apply to all cafes. 

Know that Abu Hashin's argument is cogent (läzim) 
and that one cannot escape it except by maintaining 
that repentance is obligatory for anything evil 
because ot its evil nature [in general] and because 
of the [particular] aspect of its evil. There is no 
doubt that evils are not alike in the [specific 
aspects of their nature even if they are alike in 
their Isenera1] evil character. 
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Al-Hilli's discussion appears to be based directly on 
Ibn al-Malahimi's argument in the Fá'iq.!04 The latter affirmed 
in principle the correctness of Abū Häshim's position when 
arguing that the repentant sinner must abstain from all sins 
for which the motive for abstention is the same as for the 
sin actually repented. However, he goes on to explain that 
this applies only if there is no difference in any aspect of 
these sins. Moreover, even if the motives for abstention from 
some sins are the same there may in some cases be additional 
deterrents (gawarif) which are missing in others. On this 
basis, Ibn al-Malahimi concluded that repentance for only 
some sins is permissible while at the same time upholding 
the principle that repentance is obligatory in general 
because of the evil nature of every sin. Against Abi Hashim's 
position as reported by al-Hilli, Ibn al-Malahimi also 
maintained that abstention and action are in fact comparable 
with respect to their lack of general application. The 
motives for evil do not apply equally to all sins but depend 
mainly on man's individual longing (shahwa) and pleasure 
(ladhdha) and the same is true of the deterrents which drive 


him to repent of certain sins more strongly than of others.105 
Al-Räzi also rejected Abū Häshim's position!9® in 
agreement with AshCarite tradition.lÓ7 The argument he 


employed to refute Abü Häshim's view seens likewise to be 
based directly on Ibn al-Malahimi's Fätig.10® He states: 


Most {theologians} maintain that repentance of some 
sins while persisting with others is valid. 
Abū Hashim held that it is not valid. The proof of 
the former is that_a Jew if he extorts a habba 
[i.e. 1/60 of a dinar] and then repents of Judaism 
while persisting with the extortion of the habba, 
then people unanimously agree that this repentance 
is valid. The proof of Aba Hashim is that if he 
repents for that evil [act] for its pure evil it is 
necessary that he repents for all evils. If he 
repents for it for a purpose other than its pure 
evil, his repentance is not valid. The answer [to 
this is: Why is it not possible that he repents 


104pg'iq, 211r-v. 

105Tpid., 211v. 

106maCalim, 131-2. 

107A]-Mutawalli, 61; al-Juwayni, Irshad, 405ff. 


108pg iq, 211v. 
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for that evil because it is that particular] 
evil, just as a man may have appetite for а 
pecific] food not because of the general 
characteristic] of its pging food but because it 
is that [specific] food?) 


Al-Hilli was asked by his disciple Muhanna' b. SinanllÜ 
whether the recurrence of a sin after repentance  nullifies 
the validity of this repentance. Al-Hilli denied this in 
principle arguing that a valid repentance cannot be nullified 
under any circumstances. He states;lll 

Repentance cancels all acts of disobedience which 

have preceded it. If he [i.e. the repentant sinner 

returns to the act of disobedience that repentance 

is not annulled, nor do these previous acts return 

after they were cancelled by repentance. 

It is likely that al-Hilli would apply this view to the 
related question whether repentance has to be renewed 
whenever the penitent remembers the sin of which he had 
repented. Al-Hilli's following discussion of the different 
positions seems again to be directly based on Ibn 
al-Malahimi's account in the Fätig:112 


People disagreed over the act of disobedience: if a 
Ie repents of it and remembers it later, is 


renewed] repentance for it obligatory [reading 
tajib for sahha 


? 
| that it is not obligatory while 
the others made this obligatory. Abü Hashim argued 
that the person had performed what is obligatory. 
Thus, any restriction on it is void. The others 
argued that if the person remembers it, and if he 
then finds in himself the continuation of it, he 
is then required to repent]. And this is possible 
only by a renewal [reading bi-tajdid for tajdid 
of his repentance. Thus, its renewal is obligatory. 


If he does not find [reading EP yajib] in 
Ban 


himself this continuation, it is obligatory 


to renew the repentance because the repentant 
sinner does not know whether the punishment has 
been nullified by it. There is some weakness in 
this.l 


109waCalim, 131-2. 
TIAI-Hil1T, Ajwiba, 29. 
ilimid. 

Fa'iq, 213v. 
113Manahij, 105r. 
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It is not entirely clear from the text whether 
al-Hilli considered the whole position of the opponents of 
Abü Hashim weak or if this applies only to the second 
argument put forward by this group.114 A1-Billi's answer in the 
Ajwibat al-masä'il al-muhanna'iyya, which shows that he 


maintains the absolute effectiveness of repentance, suggests 
that he agreed with Abü Hashim. 

The argument of continuation, which backs the position 
that the renewal of repentance is obligatory, had been put 
forward by Ibn al-Malabimi.!15 with this, he seems to have 
agreed with Abū СА1ї who likewise maintained that the renewal 
of the repentance is obligatory.116 


1145ее also Kashf al-muräd, 335-6, where al-Hilli merely reports 
the different positions without expressing any opinion of his 


vi 
Tibia ia, 213r. 
11621-81111, Kashf al-muräd, 335. 
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CONCLUSION 


The impact of the school of Abū l-Husayn al-Bagri upon 
al-Hilli's theological views was formative and in all issues 
where they disagreed with the Bahshamiyya, al-Hilli followed 
them closely. 

In the realm of justice, he adopted their view that a 
capable agent cannot commit an act without a motive and he 
therefore repudiated the Bahshamiyya tenet which held that 
simple actions can be performed by a capable agent without a 
motive. Having applied this mechanism of the occurence of an 
act also to God, he further followed Ibn al-Malahimi’s view 
that God is obliged to act for man's best interest in every 
respect, whenever He has the motive to do so. In respect to 
some minor points of disagreement regarding the issue of 
compensation, al-Hilli preferred the views of Ibn 
al-Malahimi to those of the Bahshamiyya. 

In the question of divine attributes, he closely 
followed Abū 1-Husayn al-Basri in rejecting the notion of 
states (ahwäl) as developed by the Bahshamiyya, upholding 
only the notion of the characteristics (ahkäm) of the divine 
attributes. With regard to God's will, al-Hilli again 
followed Abū 1-Husayn who repudiated the view of the 
Bahshamiyya that God wills through a temporal will which 
inheres in no substrate insisting instead that God's will 
must be identified with His motives to act. Regarding the 
question whether God's knowledge is subject to change 
following the change in temporal things, al-Hilli adhered to 
the view of Abi l-Husayn and his school that this change is 
restricted to the connection (taalluq) between His essence 
and the object of His knowledge, He also followed their view 
that God is powerful over all possible acts, including the 
specific actions of man. 


250 


He also followed Abū l-Husayn in rejecting the position 
of the Bahshamiyya which asserted the reality of essences and 
attributes of essence in the state of non-existence. In his 
view, the non-existent (maCdüm) cannot be asserted to be a 
thing (shay'). On this basis, al-Hilli also adopted Ibn 
al-Malähimi's view on passing away (fana') and restoration 
ti@äda). Since things have no reality іп the state of 
non-existence, God does not annihilate the body, except in a 
metaphoric sense when He disperses its parts. This dispersal 
occurs through a direct act on the part of God and 
restoration subsequently consists in the reassembling of 
these parts by God. 

As for the issue of promise and threat, al-Hilli held on 
to the specific Imamite position which traditionally differed 
from the Mu°tazilite view. On account of the Imamite concept 
of belief, he rejected the Mutazilite notion of the 
intermediate position and eternal punishment of the grave 
sinner. He adhered to the Imamite doctrine of intercession 
(shafäCa) and the possibility of divine forgiveness (Safw) 
for a grave sinner. Yet in regard to the doctrine of 
repentance, of which at least some elements were shared by 
Mu@tazilites and Imamites, al-Hilli preferred the opinion of 
Ibn al-Malahimi to those of Abū Hashim whenever his Imamite 
perspective was not in basic conflict with the Mu°tazilite 
view. 

Al-Hilli also followed Abū l-Busayn and his followers 
whenever they disagreed with the Bahshamiyya in regard to 
natural philosophy. He agreed with the former in his 
rejection of the notion of entitative determinants entailing 
states. While the Bahshamiyya, for instance, defined kawn as 
the entitative determinant which causes an atom to be in a 
certain position,! al-Hilli explained kawn simply as the 
occurrence of the atom in a position.” This difference of 
definition extended also to the four kinds of kawn, movement 


lprank, Beings, 98. 

Manähij, 82v; Nahj al-mustarshidin, 69. For the view of the 
school of Abū I-Husayn al-Basri, see Ibn al-Malähini, 
Mu@tamad, 86ff. B 
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(haraka), rest (sukün), contiguity (ijtima^) and separation 


(iftirag).3 He further denied the possibility that an 
accident may subsist outside a substrate (là fi mahall) and 
the possibility that one accident may subsist in two 
substrates.) Among the former category of accidents, the 
Bahshamiyya counted God's will, His disapproval and 


annihilation. In the latter category, they classified the 


accident of composition (ta'lif) which іпһегев in two 
adjacent atoms. By this inherence it causes them to be 
conjoined as a single thing.® 


Apart from this formative impact of the school of 
Abū  l-Husayn al-Basri, the theology of Fakhr al-Din 
al-Räzi had a significant influence on al-Hilli's theology. 
Such influence can be detected most often in technical 
details in the various fields where al-Razi developed 
original views, such as his proofs of the impeccability of 
the prophets, or his proofs for the veracity of the claimant 
of the prophetic office and other details. Al-Razi's views, 
however, were especially influential in shaping al-Hilli's 
thinking wherever parallels between al-Razi's positions and 
the positions of Abü l-Husayn al-Bagri existed. 

It has been seen that al-Räzi's theology developed under 
the major influence of the doctrine of Abü l-Husayn and his 
followers. Owing to the influence of philosophy on his 
thought, al-Razi further developed these views through freely 
mixing theological concepts with philosophical notions and 
terminology. This fusion was facilitated by the fact that 
quite a few of Abū l-Husayn's views had affinities with 
philosophical views. Al-Razi's amalgamation of philosophical 
and theological concepts had a distinct impact on al-Hilli's 
thought. Some examples follow. 


Змапаћіј, 83r; Nahj al-mustarshidin, 69-70. For the view of 
ghe Bahshamiyya, see Frank, Beings, 98-9. 

Manahij, 88v; Маһ) al-mustarshidin, 91. For the view of the 
gchool of Abi l-Husayn, see Ibn al-Malahimi, MuCtamad, 133-4. 
Manahij, 88v; Nihayat al-maram, 100r. For the view of the 
gchool of Abū l-Husayn, see Ibn al-Malahimi, MuStamad, 133-4. 
Frank, Beings, 104. 
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Al-Räzi agreed with Abi l-Husayn that will is additional 
to the motive for an action in the visible world. He did 
not, however, use Abi l-Husayn's terminology but rather drew 
upon that of the philosophers in stating that man's motive 
generates a longing (shawg/mayl) which is his will (iräda). 
Al-Hilli adopted this modified terminology. 

When dealing with the connection (taCallug) between 
God's essence and the objects of His attributes, 
al-Ràzi substituted the philosophical terms of relation 
(ädäfa/ nisba) for the theological term connection, without, 
however, modifying the meaning of the latter term as used by 
the theologians. Al-Räzi's terminology is evident іп 
al-Hilli's writings. 

Al-Razi, moreover, also adopted a number of 
philosophical notions which had no direct parallel in the 
thought of Abi 1-Husayn al-Basri. Here, he was also followed 
by  al-Hilli. Al-Räzi adopted, for instance, the 


philosophical notion of contingency. This led to a modified 
terminology in a wide range of issues which equally had 
direct parallels in al-Hilli's writings. On this basis, 
al-Räzi, followed by al-Hilli, allowed that God may equally 
undo or create. This view, which led to direct disagreement 
with those earlier theologians who denied that God may undo 
something through a direct act, was also shared by al-Hilli. 
Regarding the passing away of the body, al-Razi and 
al-Hilli therefore maintained that God may simply undo it. 
This possibility had been rejected by earlier theologians who 
were forced to find a different explanation of the way in 
which God causes the body to pass away. 


Yet despite the impact of al-Räzi's concepts and 
terminology on al-Hilli's theology in a large number of 
details, the latter strictly repudiated al-Razi's Ash°arite 
views whenever they were in conflict with his Mu°tazilite 
principles. 

In sum, except for the issue of God's promise and thread 
to mankind where al-Hilli followed the Shiite tradition 
which differed here from the doctrine of the MuCtazilites, 


his theology can be said to be primarily based on the 
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doctrine of the school of Abi l-Husayn al-BasrI and to be 


secondarily influenced by the formulations of Fakhr al-Din 
al-Razi whenever these did not disagree with his basic 
theological views. 

An exception was his treatment of essence (mähiyya) and 
existence (wujüd) where al-Hilli, independently from these 
two major influences on his thought, closely followed the 
Avicennan tradition. 


These conclusions apply to al-Hilli's doctrine as set 
forth in his theological works. Since he was, however, 
equally well-trained in philosophy and wrote a number of 
philosophical works, it must be asked to what extent his 
theological works are representative of his personal 
convictions, and whether he held different views in his 
philosophical works. This question is of special interest 


since al-Hilli's teacher, Nasir al-Din al-Tüsi, was a 
philosopher rather than a theologian although he did write a 


few theological treatises in which he was, like al-Hilli, 


influenced by Abū 1-Husayn al-Basri's and al-Räzi's views. 
From Nasir al-Din's autobiographical report,’ it is known 
that he began with the study of traditional religious 
sciences and theology but soon became dissatisfied with the 
views and methods of the kaläm theologians who, in his view, 
did not sincerely seek the truth. He then turned to the 
teaching of the philosophers and found that they sought the 
truth on the basis of reason alone without blindly following 
any authority. His deep commitment to the views of the 
philosophers is evident especially in his refutation of Fakhr 
al-Din al-Razi's critical commentaries on the works of Ibn 
Sinä.® Although Nasir al-Din joined for some time the 


а-үї rasa'il-i Khwaja Nasir al-Din (edited by Mudarris 
dawi. Tehran, 1335sh), 36ff. 

These are especially his commentary on al-Razi's Sharh 
al-isharat, and his Talkhis al-muhassal. 
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IsmaCilis he ultimately proved to be a true philosopher. 
His few concise theological treatises, therefore, cannot be 
considered as representative of his thought. 

There are a number of safe indications that al-Hilli, in 
contrast to Nasir al-Din, was primarily a theologian who 
repudiated philosophical doctrine in both his theological and 
philosophical works whenever it  disagreed with his 
theological views. 

From his few extant works on philosophy, only two are 
relevant for an evaluation of the present question, the Asrar 
al-khafiyya, presumably written before 680/1281, and his 
commentary on al-Kätibi al-Qazwini's Hikmat al-Cayn, the 
dah al-magäsid fi sharh hikmat al-Cayn. In the third part of 


the Asrär which treats with theology, al-Hilli is severely 
critical of philosophical notions whenever they disagree with 
his theological views. This impression is supported by 
occasional remarks in the Idäh where he states his criticism 
of al-Kätibi's view and usually refers the reader to more 
extensive discussions in his Asrär. In these two works he 
radically rejected the philosophical notion of emanation.10 
God is not a necessitating cause (müjib) from whom an effect 
inevitably emanates because of His self-reflection; rather, 
He is a choosing agent who acts whenever He has the motive to 


do so.ll hus al-Hilli repudiated the philosophical view 


that God does not act for a purpose other than His 


self-reflection.!? He also held the philosophical view that 


God's knowledge does not include particulars to be false.13 He 


attacked the philosophical view that since God and His 


9Evidence for this can be found in his MasariC al-musariC 
which is а refutation of the Kitab "al-musara-a by 
al-Shahrastani (d. 548/1153) in which he defends Ibn Sina's 
positions against the objections of al-Shahrastani who argued 
from an Ismaili point of view. For this work, which he 
evidently wrote after he left the IsmaCilis, see Madelung, 
igtreitschrift," 250-259, esp.258-9. 
Asrar, 216r, 219r; Idah al-magasid, 113-4, 224. 
Ulasrar, 210r; Idäh al-magasid, 83, 234; also Ajwiba, 152. 
'Авгаг, 215v; Ajwiba, 152. 
l3Asrar, 225r-v. 
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knowledge of the best order of things, which necessitates 
their emanation from Him, are eternal, and since change is 
inadmissible in Him, the world is a necessary concomitant of 
God and as such co-eternal with Him.!4 не equally rejected the 
philosophers' view that the world cannot pass away into 
non-existence since God, who is the primary cause of the 
world, does not vanish.15 Having rejected the notion of 
emanation, al-Hilli maintained that God is capable of 
creating an infinite number of things. He does so through a 
direct act of  creation.!Ó He further rejected the 
philosophical notion of divine attributes and defended the 
theological view that God's attributes have a reality in 
themselves. They are existential yet they have no separate 
existence except in the тіпа.17 

A further indication that al-Hilli considered himself 
primarily as theologian may be the fact that most of his 
remaining philosophical writings are lost. It is likely that 
he wrote them as teaching books for his students. They were 
therefore of little originality and not considered worth 
copying by later students and scholars. 


In his Ajwibat al-masä'il al-muhanna'iyya, which contain 


his answers to questions by his student Muhanna' b. Sinàn 
covering a wide range of topics, al-Hilli clearly stated that 
he considered the upholders of the eternity of the world as 
infidels (käfirün).1® since this collection of answers was 
written at a late stage of al-Hilli's life (between 
719/1319-20 and 720/1320) and was not meant to be a 
specifically theological book, this. further suggests that 
even during later life he firmly held on to his basic 
theological position. 


This overall impression is corroborated by a comparison 
of al-Hilli's theological works with the theological 
treatises by Nasir al-Din al-Tüsi. It appears that 


1фавгаг, 212v; Idah al-magägid, 231-3. 
15тьза., вз. 


161bia., 113-4; 222; Asrär, 216r. 
171bid., 210r. 
18ajwiba, 88-9. 
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al-Hilli displayed in his kaläm works a quite conservative 
attitude even in regard to questions which did not directly 
touch theological issues and in which Nasir al-Din 
al-TüsI fully adopted the philosophical position. Al-Hilli, 
in contrast, left them either undecided, or tended to follow 
the traditional positions of the theologians. 

Nasir al-Din adhered in his theological writings to the 
philosophical notion of man consisting of a soul (nafs) which 
is attached to a body (badan).1? al-Hilli, in contrast, seems 
to have been undecided between the view of the school of 
Abū 1-Husayn al-Bagri who defined man as consisting of basic 
parts (ajzà' asliyya) and the position originating with the 
philosophers. Although in most of his theological and 
philosophical works he put forward arguments against the 
concept of the existence of a soul in addition to these 
basic parts,20 he usually hesitated to reject it outright. In 
his MaCärij, he concludes his discussion by stating that both 
positions, that of the school of Abū l-Husayn al-Basri and 
that of the philosophers, are strong.?! He expresses similar 
views in his Asrär.?? In his Taslik, he states that although 
the proofs for the existence of the soul must be rejected, 
equally there are no proofs for the impossibility of its 
existence. Therefore it must be considered as possible.23 An 
indication that he tended rather to the position of 
Abū l-Husayn al-Basri is found in his discussion on passing 
away and restoration. Holding on to the view that man 
consists of basic parts without a soul attached, he maintains 
that God does not annihilate the body but only disperses its 


parts. Only in his MaCàrij 
restoration on the assumption that man consists of body and 


he explains passing away and 


soul. In this case, the body only would pass away into 
non-existence. When God wished to restore man, another body 


‚ 138ff; Fusül, 21-2; see also al-Migdäd, 389. 

154rff; MaCarij, 128r; Nahj al-mustarshidin, 387; 
Jgslik, 45v. 

MaCärij, 128r. In his Manahij (89r-v), he offers objections 
to both without indicating his preference; he concludes, 
hgwever, saying that both views are very close to the truth, 

‘Asrar, 153r-v. 
237aslik, 46r-v. 
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would be attached to the soul which did not pass away. 


Al-Hilli offered this explanation, however, on the 


theoretical assumption that man consists of body and soul 
without expressing his approval of this view. In some of his 
refutations of the philosophers’ objections to the 
theological dogma of the annihilation of the world and 
restoration of the human body, he expressly denied that man 
consists of a soul and a body.?4 

In regard to atomism al-Hilli preferred in most of his 
theological works the theological concepts of jawhar and 
Sarad, defining the former as an atom occupying space 
(mutabayyiz) and the latter as an accident inhering in a body 
occupying space (hall fi l-mutahayyiz).2 He also favoured the 
theological definition of a body (jism) as a compound of 
atons.26 He does, however, not take sides in the discussion of 
the theologians as to how many atoms constitute a body.27 In 
his philosophical works he rather adopted the philosophical 
concepts of jawhar and Carad, defining jawhar as substance, 


i.e. that which does not exist in a subject (mawjüd 
la fi анас), and Сагай as that which exists in a subject 
(mawjüd fi mawdü?).2Ó me, therefore, differed from Nasir 


Ibid., 77v. 
25waGarij, 110r; Manahij, 80v; Nahj al-mustarshidin, 25. In his 
Taslik (9v-10v), he only reports the positions of the 
theologians and the philosophers without indicating his own 


ggsition. > 
MaCärij, 128r; Manähij, 81r; Маһ} al-mustarshidin, 29; 


Jgslik, 12r, 

Manahij, 80v; Nahj al-mustarshidin, 29. 

®asrar, 175v; Kashf al-khafa', 16r, 58r. The philosophical 
views on accidents had nevertheless some influence on 
al-Hilli; this can be found in both his theological and 
philosophical works. Examples of this influence are his view 
that an accident may subsist in an accident (giyäm al-Carad 
bi-l-Carad) which was unanimously rejected by the theologians 
with the exception of the early MuStazilite MuCammar b. 
CAbbad al-Sulami (d. 215/830), but which was generally 


accepted among the philosophers. (Manähij, 88v;  Nahj 
al-mustarshidin, 130; MaCarij, 115v; for the view of the 


Bahshamiyya, Ibn al-Mattawayh, Tadhkira, 274-5; for the 
position of the philosophers, Ibn Sina, Ilahiyyat, 1:58) 
Having accepted this principle, al-Hilli was able to define a 
letter (harf) like the philosophers as an accident which 
subsists in the accident of voice (sawt) (Manahij, 84: Nahj 
al-mustarshidin, 85) while the earlier theologians defined a 
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al-Din al-Tüsi who adopted the philosophical concepts of 
jawhar and arad both in his philosophical and theological 
writings.?9 

The different approaches of al-Hilli and Nasir al-Din 
are also apparent in regard to the question of whether God 
may be said to experience pure intellectual pleasure. The 
theologians traditionally denied that God could be described 
as experiencing either pain (alam) or pleasure (ladhdha), 
arguing that this is possible only for corporeal beings. The 
philosophers, in contrast, asserted that God does experience 
a kind of pure intellectual pleasure. They argued that, since 
He perceives through self-reflection the most perfect being, 
that is His own “essence, He experiences delight.30 while 
Nasir al-Din admitted this possibility in his Tajrid, 
al-Hilli expressed doubts. The application of the expression 
" (multadhdh) to God would only be justifiable if 
there were permission by revelation (idhn sharSi).31 


"enjoyin: 


It seems, therefore, safe to conclude that whereas Nasir 
al-Din's importance was as a philosopher, al-Hilli was 
primarily a theologian who was only marginally influenced by 
philosophical concepts and terminology. As such, he 
displayed considerable conservativism in issues where he 
could have adopted the philosophical position without 
contradicting any of his theological views. Nasir al-Din 


letter usually as a kind (jins) or part (juz') of voice. (Ibn 
al-Mattawayh, Tadhkira, 362ff) In regard to the accident of 
colour (lawn), al-Hilli did not follow the Bahshamiyya that 
there are five simple pure kinds of colours, namely black, 
white, red, green and yellow. Rather he followed in his Nahj 
al-mustarshidin (74-5) the position of the majority of the 
philosophers that the only real, pure colours are white and 
black while all other colours occur because of different 
mixtures of these two colours. In his Manahij (83v), he 
refrains from taking a position about this question. When he 
discussed the accident of pressure (i°timad), he usually 
pointed out that it corresponded to the accident of 
inclination (mayl) in the usage of the philosophers. (Taslik, 
ijr; Manahij, 84r). 

Tajrid, 100. 
3Ürpn Sina, Najät, 281-2. 
3lkashf al-murad, 229; see also Asrär, 211v; Manähij, 94v; Nahj 
al-mustarshidin, 233. 


259 


al 


üsi was therefore of greater importance than al-Billi for 


the subsequent fusion of theology and philosophy in Imamite 


thought, which was moreover mixed with elements of the 
philosophy of illumination of al-Suhrawardi (d. 586/1190) and 
the Sufi thought developed by Ibn al-CArabi (d. 638/1240). 
The first major representative of this tendency was Ibn 


Abi Jumhür al-Absa'i (d. after 904/1499). 


2 at a later stage, 
a far-reaching substitution of philosophy for Imamite 
theology маз achieved by аьа ^ al-Razzàq 
al-Lahiji (d. 1092/1661).33 This current of thought, however, 
had only a limited impact upon the ShiCism.3® In the long run, 
traditional theology as represented by al-Hilli was more 


important. 


See W.Madelung, "Ibn Abi Gumhür al-Ahsa'i's Synthesis of 
Kalam, Philosophy and Sufism," in La signification du Bas 
Moyen Age dans l'histoire et la culture du monde musulman: 
Actes du 8Bme Congrès de l'Union européenne des arabisants et 
islamisants (Aix-en-Provence, 1978), 147-156; also iden, 
З 18а," 367 

331bid., 367. 

34тьїіа., 367. 
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